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JURGEN MOLTMANN
AND THE PROBLEM OF EVIL

JOHN DAVID JAEGER

Jurgen Moltmann's theology, in large measure, has been articulated in light of the
reality of pain and suffering in the world. In fact, the theodicy question has been a
primary shaping influence on Moltmann's theological perspective. He has written
that "it is in suffering that the whole human question about God arises."' The theologian also has called the issue of theodicy "the all-embracing eschatological question."' His work has involved impassioned calls to fight oppression and injustice in
their various forms. Likewise, his writings have sought to show how God relates to
such a world where bad things happen on a regular basis.
While Moltmann has not yet written systematically on the problem of evil, one
can pull together elements from his various writings and form a good outline of his
perspective. The following article covers three basic themes related to this perspective. First, a sketch of key influences on Moltmann's theodicy will be provided.
Then, an outline of his theological position, giving focus upon the theodicy issue, will
be given. This will follow a Trinitarian framework based on a three-fold movement
of God's outpouring love, God's passionate love, and Gods all-embracing love. After
this, I will summarize and critique the theodicy.
KEY INFLUENCES ON MOLTMANN'S THEODICY

While a variety of influences have certainly played a part in Moltmann's thinking
concerning the theodicy issue, four general areas are of vital importance. For the
present purpose, only a brief discussion of them will be given. The theologian's personal experiences as a prisoner of war, his biblical perspective, Jewish influences, and
philosophical influences all were of central importance.
The theologian has written in various places of the traumatic effect his imprisonment in England from 1945-48 had on his life. His post-war country was in sham-

John David Jaeger is a Ph.D. candidate in systematic theology at Baylor University in Waco, Texas, and
is a reference librarian at Union University in Jackson, Tennessee.

THE ASBURY THEOLOGICAL JOURNAL
FALL 1998

• VOL. 53

!
!
!
!
!
!
5

•

NO

2

6

Jaeger

bles, he was isolated from home and family, and his identity as a person was replaced
with a number. For him, all hope was gone.' In prison he experienced terrible depression
"and lost the desire to go on living."' But in this situation of despair, through an encounter
with God, Moltmann found renewed hope and desire for living. He returned to Germany
inwardly scarred but also hopeful of assisting in making a "new, more humane Germany,"
and also a "liberated, liberating church of Christ."' Therefore, personal suffering, and
response to it, were at the very beginning of Moltmann's theological thinking.
Additionally, this personal experience perhaps partly accounted for his emphasis upon
moral and political evil as opposed to natural evil. He wrote that the twentieth century
equivalent to the Libson earthquake of 1755 was Auschwitz.' This emphasis partly came
from his personal experience.
Another key to understanding his thought was his strong emphasis on the Bible as a
primary authority. This played a significant part in molding the eschatological focus displayed in Theology of Hope and in subsequent writings; it also encouraged a teleological
format to his views on theodicy.' Also, the stress upon scriptural authority helped lead
Moltmann to a view of God as passionate and helped him appreciate the theologia crucis
advocated by Luther.'
A third major influence was writings from Jewish sources. In particular, Abraham
Heschel's pathetic theology, which described God as freely and passionately involved with
His people, has been influential.' Moltmann has appreciated some of these ideas in moving away from the traditional theistic idea of God as being apathetic. Also significant were
the early rabbinical and kabbalist traditions, with their doctrine of the shehinah. This idea
conceived of God going out of Himself, dividing from Himself, in association with His
covenant people as they followed their path in history. It especially emphasized God's
close presence with them, apart from His exalted presence, during periods of suffering
and exile.'" This found a place in Moltmann's concepts of divine self-humiliation and close
involvement in the suffering of creation. His historical panentheism showed elements of
the shehinah doctrine in it.
The fourth key element contributing to his ideas on the theodicy issue comes from the
field of philosophy. Ideas from Emst Bloch, Hegel, and advocates of protest atheism all
were important here. Bloch was significant in shaping the futuristic elements of
Moltmann's thought. His emphasis on hope as a central philosophical category became
vitally important in Moltmann's eschatological orientation. Also, Bloch's dialectical principle of knowledge, which asserted that like is known by unlike, showed forth in
Moltmann's theology of the cross." The theologian used this in providing an altemative
view of God's nature to the one advocated by traditional theism. Hegel's ideas about negative and painful elements in human history being included in God's history found
expression in Moltmann's Trinitarian thought.' This formed part of his broad approach to
suffering as addressed by and overcome through God. Protest atheism, with its rejection
of God in the face of overwhelming suffering and evil, and its accusations about the
church's complicity in the institutional systems of evil, has had a profound effect on
Moltmann's ideas. It has helped shape his response as to the true nature of God and the
proper role of the church in a hurting world."
Having briefly examined elements contributing to Moltmann's perspective on suffering
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and evil in the world, it is time to examine his theodicy in some detail. The framework of
his theological view as a whole will be displayed, with attention given to theodicy themes
revealed at each point A Trinitarian structure of creation, redemption, and reconciliation
is presented under the themes of God's outpouring love, God's passionate love, and
God's all-embracing love.
GOD'S OUTPOURING Low
For Moltmann, the source of God's creative work began in the fellowship between the
persons of the Trinity. For, from the beginning. God's being existed in the form of a loving, triune relationship. He wrote that "the triune God reveals Himself as love in the fellowship of the Father, the Son, and the Holy Spirit.' This relational, abundant sharing
love formed God's essence. But God did not wish to limit this love to the Trinitarian community. This love in Trinity was from eternity an open love, "open to man, open to the
world, and open to time."' The theologian was careful to show that God did not open
Himself creatively out of loneliness or from an internal deficit, but rather from a "divine
abundance and superabundance of being."' God's "seeking love" wished to overflow into
creativity.'' His creative impulse was a kind of inner compulsion based on deep, communal love. Moltmann also stated that the triune God created from a desire for a partner
who could respond freely to Him. This served as the theologian's form of the free-will
argument. He commented in The Trinity and the Kingdom of God that creation existed
"because the etemal love seeks fellowship and desires response in freedom."'
This same work detailed with somewhat poetic language what was entailed in God's
creative work. God had to pull himself back, which involved a "withdrawal of himself."'"
He had to open up a space for creation, and this required limiting himself voluntarily. This
was necessary to "give the nihil the space in which God becomes creatively active.""
Moltmann used terms such as "nihil" and "nothingness" to depict the chaos or uncertainty
in which all things exist. God pulling himself back to open a space for creativity meant a
certain vulnerability, instability, and risk. Moltmann could write of creation occurring
"within the sea of nothingness."" He also showed the risk element in writing about the
Genesis creation accounts:
The creation is therefore an open creation. It is open for its own destruction as well
as its redemption in a new creation. It is not perfect but perfectible. It is good, but
that does not exclude the possibility that it can become worse or the possibility that
it can become better ... the experimental field of destructive and constructive possibilities is laid out
This concept of creation in the midst of nothingness showed how Moltmann differed
from traditional theism influenced by Augustine. Rather than envisioning a perfect creation and then questioning why things went so wrong, he viewed creation as an ongoing
event being molded out of chaos. This process involved openness to nothingness and risk
of flaws and evil developing in creation.
Another important way of understanding God's creative work was discussed in God in
Creation. In this work, devoted primarily to the doctrine of creation, the theologian wrote of
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how the word "ecology" meant "the doctrine of the house."" From this he noted that Gods
intention for creation was to make it a home for himself He pointed out that by his Spirit
God indwelled creation and had distinct plans for it. He wrote, "if the creative God Himself
dwells in his creation, then he is making it his own home...."" Thus in understanding God's
original intention for creation, one must look toward the goal of making it a home for the
divine dwelling and glory.
Along the same line of thought as above, God's determination to create out of the overflow of his love and from his desire for fellowship opened up the experience of history.
God, by involvement with creation and its historical process, opened himself "for history and
the experience of history."" Thus history was an avenue of action not only for humanity
and creation as a whole, but even for God. And even at this initial stage, the eschatological
vision for the completion of history and perfection of all reality was present. Moltmann
could write of the need to view "the Creator, creation, and the goal of creation in a
Trinitarian sense...."" God chose to initiate a Trinitarian process involving historical participation between God and creation and moving toward a future goal.
In this creation, Moltmann viewed humans in a special way. They could experience history uniquely, being part of creation and also something beyond it in God's plans. Humans
alone were "created and destined as the image of God upon earth.' The theologian could
write about humans that "in his image the Creator wills to find his partner, his echo and his
honor."" God intended for humans to be participants with him in the created world and in
its future. Paradoxically, this also meant the purpose humans were created for had a hidden
dimension to it" Humans did not know of their own glorious purpose and instead used
potential freedom for idolatry and sin. Moltmann stated that "man always creates for himself
symbols and values which become for him the basis of trust of his existence:" So while
God's intention was for humanity to become His partner and image, in its blindness and
open-endedness, humanity instead turned to false gods and systems of sinful powers."
Humans were created for joyous freedom but instead became entwined in oppressive
bondage. Humanity created a system of isolation and oppression in various personal and
institutional forms.
GOD'S PASSIONATE LOVE
Having examined the various aspects of God's outpouring love and its implications for
humanity and all creation, it is necessary to discuss God's passionate love. Warren
McWilliams has rightly called this theme Moltmann's primary contribution to recent discussion of the theodicy issue." The major source for analysis of the passion of God comes from
The Crucified God, but other works also address the subject in some measure. The theme of
Moltmann's theology of the cross drew heavily from Martin Luther. Luther attacked
medieval scholasticism's natural theology in favor of his own scripturally oriented theology
of the cross." In a similar way, Moltmann attacked traditional theism and its attempt to
understand God's nature and attributes from the principle of analogia ends. This attempt to
view God from the natural world led to a distorted and inaccurate depiction of him.
Moltmann understood this approach to be heavily influenced by Greek philosophical
thought and saw it as creating an inaccessible and aloof God. He wrote conceming the position held by theism: "God is good and does no evil. God is perfect and cannot suffer. God is
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sufficient unto Himself and does not need friends. Apathy, freedom from suffering belongs
to the divine perfection."" In another place he wrote of the "philosophical concept of God,"
which understood God as "incorruptible, unchangeable, indivisible, incapable of suffering
and immortal."" Yet a God who could not suffer was separated from His creation and
unable to participate with it or even fully care for it "Were God incapable of suffering in any
respect...then He would also be incapable of love."" Moltmann rejected this approach, and
with it, a centuries-old line of Christian tradition.
Instead, like Luther before him, Moltmann turned to the Bible and discovered a God
of passion and emotion, love and suffering." In particular, he followed Luther in asking
what the cross of Christ meant for the being of God. He determined that Jesus' death on
the cross was the "center of all Christian theology."" The cross was God's ultimate revelation of His nature and character. And what was revealed in the crucifixion was God's
"unconditional love," expressed in His "willingness to suffer at the hands of His creation.""
The cross event was rich in meaning both conceming God and his creation. For God, it
was a defining point in his Trinitarian history. It was an event within God. While the crucifixion occurred at the hands of Roman rulers and Jewish leaders, it ultimately occurred by an
act of God.' The Father handed over the Son to death and the Son experienced abandonment by the Father. And this profound event "between God and God" formed the basis of
a new experience for the deity.' Moltmann even wrote of a change happening in God
through the event of the cross. God experienced the fullness of suffering. And while the theologian was reluctant to write of the death of God, he certainly wrote of death occurring in
God. He stated that "God himself suffered in Jesus, God himself died in Jesus for us."" This
process brought nothingness into the very being of God. God in Christ "revealed himself
and constituted himself in nothingness."" And by bringing nothingness into his own being
and history, God began a process of eliminating all transitoriness and nothingness.
The cross also, therefore, showed God in active resistance against evil. By the cross, God
brought suffering history into his own history and opened the process leading to liberation
from all suffering. God "becomes vulnerable, takes suffering and death on himself in order
to heal, to liberate, and to confer his eternal fife.' God's passion on the cross was not only
an act of participation with suffering but also involved a protest against suffering.
The cross of Christ also had great significance for humanity. It revealed humankind's
profound godlessness. The cross showed humanity's entrapment in forms of illusory freedom and multifarious idolatry.' Yet the cross also revealed the way to true freedom in
Christ. In The Church in the Power of the Spirit, Moltmann described the threefold work of
Christ as liberation from the tendency toward sin, liberation from idols of power, and liberation from godforsakenness." All these were made new possibilities for humanity by the
work of God in Christ. These were opened up as eschatological realities for the future.
A final element of the passion of God involved solidarity. Alienated and isolated
humanity was brought together by the experience of a new kind of love and a new kind
of corporate reality—the fellowship of believers. This new community could unite in love
and caring on the basis of the passionate reality of God in its midst." This community
could work together as a new fellowship, as participants in God's history, in opening up
new spaces of freedom in the world. Such work would involve struggles for economic
justice, human rights, human solidarity, peace with nature, and personal wholeness."
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GOD'S ALL-EMBRACING LOVE

Having examined God's creative love and His passionate love in some detail, it is necessary to complete the Trinitarian structure with discussion about His redemptive love.
From the beginning at which point God chose to create from His overflow of Trinitarian,
communal love, the eschatological goal was in sight. This goal was for all reality to
become the home of Gods glorious presence. Moltmann wrote about that future point:
"Heaven and earth will become God's dwelling the surroundings that encompass him, his
milieu."" At this future point, all creation will be redeemed and made perfect. Human history comes to a close and is to be fully integrated into the glorious history of God. God's
Trinitarian presence will be made complete through this "eschatological consummation.'
This future completion unites the Trinitarian God, humanity, and all creation in a bond of
etemal love and joy. All would experience the fullness of freedom in the atmosphere of
loving fellowship. This final objective was described in one place as the "all-comprehending and therefore eternal felicity of God."'
Moltmann was emphatic in stating that God took upon himself all the evil and suffering
in the world, transforming it by bringing it into his own history. He wrote, "as evil has been
overcome it is integrated in the very being of God.' S3 One might think that the theologian
viewed all evil as therefore necessary for the good derived from it. Or, one might imagine
he would minimize the significance of pain experienced, noting that it will be overcome in
the future. Neither was true of Moltmann's thought. Rather, he avoided any defense of
evil, holding that "we cannot go beyond the fact of evil, for which no reason can be
given." He was interested in seeing how evil was overcome in the future, but this did not
make present evil insignificant: "A dialectical Trinitarian doctrine of the crucified Jesus does
not lead with logical cogency to the declaration that evil is necessary for the sake of good.
It really only leads to the removal of evil's potency; it is no longer necessary."" Moltmann's
Trinitarian integration of all history and nothingness into the reality of God did not involve
a minimization or complete explanation of human suffering. It did give a way of seeing
those experiences in some sense salvaged and redeemed by the Trinitarian God.
SUMMARY

From the Trinitarian structure of Moltmann's thought discussed above, a general outline of his theodicy can be summarized. To the question of why there was evil and suffering in the world, given God's love and power, Moltmann had fairly detailed answers. He
first noted that the determination to make a world at all came from the loving generous
character of God. The initial intention to create derived from a gracious, loving God in
Trinitarian fellowship. This decision came not from a careful analysis of "the best of all
possible worlds' but from a joyous determination to open a space for free creativity. And
Moltmann understood this opening of a space of creative life as involving risk and opportunity. Creation was not so much a paradise atmosphere as a realm for creative possibilities, both good and bad.
Yet God, from the beginning, had wondrous plans for His world. He intended for creation ultimately to be a part of His glorious environment, and He intended for humans to
be free partners in glorious fellowship. In time he would, in Christ, begin a process of
pulling all history into his own wondrous history. The creation of life and the initiation of
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history were gifts from God; ultimate plans to perfect creation and bring all history into
the Trinitarian history had already been laid out
In the actual reality of the world, suffering and evil became major elements. Moltmann
did not go into great detail describing how this occurred, but it seemed to come from the
chaotic dimensions involved in creating a world at all. The power of nothingness seemed
to be a cause of general instability in the natural world and a factor leading to sinful tendencies in the human world. Humanity, blinded of its wondrous calling as created in the
divine image and its wondrous future in God's kingdom, tumed toward idolatry and
oppression. Isolating and selfish tendencies pulled humanity away from its true nature and
into personal and corporate oppression.
Moltmann viewed God as actively involved in overcoming the suffering and evil present in the created world. God sent the Son to open up for himself the experience of
pain and even death. While the oppressive forces put Jesus on the cross, the Father in his
suffering love participated in the event as well. In the passion of the Son, God took the
entire human history of suffering into himself and began the process of overcoming all
suffering. Thus in Christ God revealed his nature of suffering love and showed his personal devotion and involvement in creation. God also showed his resistance to all evil and
oppression by opening up a new realm of freedom for believers. By the strength of the
divine Spirit, humans joined in battle against all forms of earthly evil.
The theologian ultimately viewed the answer to suffering and evil in the future kingdom of God. The very real history of pain would be completed, and all evil and nothingness overcome in the realm of God's totality. The Trinitarian God who had gone out of
himself in seeking love would be unified with creation in a realm free from all pain and
full of divine glory.
CFUTIQUE

Having displayed a summary of Moltmann's ideas conceming the problem of evil, a
critique will now be given. His theodicy has several important strengths. First, it takes evil
seriously and understands God as deeply concemed about it No aspect of the theodicy
attempts to ignore the stark reality of earthly suffering. The emphasis upon the cross as a
key to understanding the nature of God placed suffering at the very center of Moltmann's
theology. God is not depicted as an aloof observer but as an active participant in the history of the world and its suffering.
Also, the theodicy involves steadfast resistance against evil in its various forms. Unlike
some approaches, Moltmann moves away from pure speculation and encourages a serious type of activism. In so doing it answers a major problem raised by protest atheism.
The theodicy shows Christianity generally, and the church specifically, as fighting against
injustice. In fact it depicts the fight as undertaken by God alongside his people. God even
brings the struggle against evil into his own Trinitarian nature in a panentheistic manner.
Besides this, Moltmann's approach involves an eschatological victory over all forms of
evil. It does so in a way that encourages present hopefulness. And it does so without
either ignoring evil's reality or advocating tolerance of existing oppression. No other major
theologian has combined a theology of eschatology with a theology of the cross in this
manner. The result is a balanced theodicy that energetically points to the future goal and
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also honestly faces present earthly problems.
Many criticisms could be made against Moltmann's theodicy as well. Some of these
prove more effective than others. Kenneth Surrin noted in an article that the theologian's
handling of the subject is not a theodicy in the full sense of the word." Rather than reconciling the dilemma of God's love and power in light of experienced evil, Moltmann limited the power of God. His concept of divine kenosis, or self-limitation, aimed at an intellectually defensible position, but only at the price of redefining divine power. This point
has some validity. Yet what is involved here is an attempt at refutation through an attack
on one of the horns of a dilemma; Moltmann is reshaping the concept of God's power in
a way he deems more biblically and theologically appropriate.
Some have suggested that Moltmann has fallen into full-fledged patripassianism. The
theologian certainly tried to avoid this problem. He wrote in one place that Trinitarian
thought allowed for the idea of "patricompassionism." 56 He noted that while death
occurred in God through the cross, one could not fully speak of the death of God. Along
these same lines, McWilliams pointed out that while both Father and Son suffered in the
cross, they did so in different ways." The Father suffered the grief of losing the Son, while
the Son experienced godforsakenness. Thus, the theologian seems to have maintained
key distinctions among the persons of the Trinity.
D.G. Attfield noted in one article that even if God suffered as Moltmann described,
the suffering was not the same as what humans experience." For God suffered by his
own determination, even if external forces carried it out. Humans, on the contrary, suffer
randomly and have no choice in the matter. This gives humans more of a sense of being
victims. Yet this position appears to be weak. Jesus the Son experienced the fullness of
suffering, even if he did so willingly. The sense of abandonment by the Father allowed
him to experience suffering as a victim of violence. Also, a key point of the cross event
was precisely the element of choice. God, out of deep suffering love, chose to undergo
the same pain encountered in his created world.
Two remaining criticisms appear more significant. First, while the theodicy could justify
evil on the basis of its ultimate transformation, the sheer magnitude of evil suffered leaves
questions open. God's creation of a world with so much evil makes even a transformed
earth a questionable idea. Why is there so much pain and evil needing transformation? It
is true Moltmann never attempted to fully justify evil by its ultimate perfection. And his
concept of nothingness present in the creation process perhaps accounted for the possibility of some evil. Yet the abundance of experienced suffering raises serious questions
about the whole project of creation. These questions have not been fully answered in the
theodicy to date.
Also, Moltmann may have compromised human freedom by his eschatological panentheism. If all persons and all creation are destined to be in God's kingdom of glory, they
lack freedom to choose otherwise." In defense, the theologian could point to such statements as one made in a sermon: "No one can be forced into freedom. One can only be
invited and asked to reconciliation. Thus God asks, not commands us to reconciliation.'
He also would argue that while all elements of creation are incorporated into the coming
kingdom, they do so freely. Yet the definiteness about the eschatological future and its
process of arrival puts real freedom into question. Could humanity actually, in its history,
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have ultimately ever rejected God's glorious kingdom? If its history was to be ultimately
incorporated into God's Trinitarian history, could things have ever turned out differently?
Moltmann has provided a thoughtful, carefully considered theodicy. While it has never
been articulated in detail in any of his writings, it can be sketched out from various works.
The theodicy described a loving God freely choosing to limit himself and open a space
for creation. In the creative process, a history of humanity and all other creation was
begun. In Jesus the Son, God revealed his true nature of suffering love, and by him, He
began a process of redeeming all evil. This pointed toward a future time when all the evil
would be transcended and humanity, creation, and God would be reconciled in a glorious kingdom of joy and freedom. This will complete the panentheistic history in which
the Trinitarian God was actively transforming all elements of history into his own one.
While this model does not answer all questions, it does successfully address the issue
raised by protest atheism and hurting humanity. It strives to balance present activism with
future hope, social engagement with spiritual devotion, and human freedom with divine
guidance. In this sense, the theologian's approach to the problem of evil is successful.
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SHAPED BY THE STORIES:
NARRATIVE IN 1 THESSALONIANS

JOHN W SIMPSON, JR.

THE Two STORIES

I Thessalonians makes several allusions to the kerygmatic narrative, that is, to the
actions of God and Jesus for salvation, and to the members of the Thessalonian
Christian congregation as the beneficiaries of those actions. Some of the events spoken of in the kerygmatic narrative are, of course, understood to be in the past and
some in the future at the time that the letter is being written. As Petersen has pointed out' whereas real stories—what we might call narrative proper—are told retrospectively, so that the whole story is in the past, letters and accounts of the kerygma
stand in the middle of what they narrate. They look both back and forward in time.
1 Thessalonians includes from the parts of the kerygmatic story that took place in
the past Jesus' death on behalf of Christians (for, that is, the inclusive "us" in 5:10)
and his being raised from death by God (1:10; both death and resurrection in 4:14).
Nothing earlier than Jesus' death is mentioned.' The future part of the kerygmatic
narrative as it is referred to in 1 Thessalonians tells of these events: Jesus suddenly
retums to earth from heaven (1:10; 2:19; 4:16; 5:2, 23) "with all his saints" (3:13),
that is, with both deceased and still living Christians (inclusive "we/us," 4:14, 161).
First dead Christians, then living Christians, meet Jesus "in the air" (4:161). The outcome of the story, that is, the new situation created by the completion of the events
in the story, is the destiny of Christians, namely, "salvation" (5:8f.), "sanctification"
(4:3; 5:18, 23), and an existence "with the Lord forever" (4:17; 5:10). But this
future will be experienced as destruction by others (5:3). 3
These allusions to the kerygmatic narrative are accompanied by and intertwined
with another story, that of the interactions between the Thessalonian Christians and
the Christian missionaries who are named as the letter's authors. What is mentioned
includes the missionaries' preaching in Thessalonica and its positive and negative
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results (1:51; 2:2, 5-9, 13f.), including the key event of the response of those
Thessalonians who were to become members of the church there, that they received
God's word joyously (1:6; 2:13) and turned to God from idols to serve God and await
Jesus (1:91).° It also includes the further instructions and exhortation the missionaries gave
to the new congregation (2:12; 3:4; 4:2, 6), and events within the relationship after the
missionaries' departure (1:7-9; 2:171; 3:1-3, 5-9; see notes 7 and 8 for details).
Many of the references to both the kerygmatic narrative and the narrative about the
missionaries and the Thessalonians are framed by oidate and with other expressions that
function in the same way as oidate. They are referred to, that is, as what the addressees
already "know" (oidate in 1:5; 2:1, 2, 5, I If.; 3:3f.; 4:2; mnemoneuete in 2:9, "you are witnesses" in 2:10).
But in three places the letter has narrative without this framing of "you know" clauses:
in 2:14-16, in 3:1-10 (with a "you know" parenthesis in vv. 3b-4), and in 4:13-18. 5 The
first of these interruptions of the "you know" framing picks up on a story about "the
Jews," about which we will have more to say later. The second and third (and perhaps the
first) are places where the narrative goes into areas that the Thessalonian Christians—as
the letter portrays the situation—do not already know what is being narrated and so are
being told about it for the first time. The second interruption, 3:1-10, speaks of what has
happened with the missionaries since their departure from Thessalonica, thus extending
the story about the missionaries and the Thessalonian Christians. And the third interruption, 4:13-18, contains a clarifying eschatological teaching, which is thus an extension of
the kerygmatic narrative.' Part of the reason for the letter is to move what is on the "you
do not know" side of things to join what is on the "you know" side.
What the Thessalonians know or do not know within the story about themselves and
the missionaries is distinguished temporally: They know what happened before the missionaries left Thessalonica,' but not what happened after that departure.' But when Paul
refers to the different parts of that story, the connections he makes are not all temporal.
He is not telling the story but just alluding to parts of the story in the course of his letter.
For instance, his mention of the missionaries' prediction of persecution comes when he is
telling why he later sent Timothy back to Thessalonica (3:2-4); we thus have two temporally separated parts of the story connected by something other than a temporal link.
The epistolary prescript (1:1) introduces all the characters in both the kerygmatic narrative and the narrative about the missionaries and the Thessalonians, namely,'
I. the missionary group, which includes Paul, Silvanus, and Timothy and which
corresponds to the epistolary "we," though many instances of that "we" represent
just Paul,'
2. the members of the church in Thessalonica, which corresponds to the epistolary "you" and which is sometimes included with the missionaries and all other
Christians in a broader "we,"
3. God,' and
4. Jesus."
In a well-known article Helmut Koester referred to I Thessalonians as an "experiment in
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Christian writing" meaning that Paul did much of the inventing of the genre of Christian letter in this document" Whether or not I Thessalonians was the first letter that Paul wrote to
a congregation,' Koester's basic idea may be worth keeping in mind. And perhaps it can be
extended to reinforce what we are saying about this letter's prescript: perhaps Paul wanted
to name at the outset the principal players in the kerygmatic drama as it intersected with the
lives of his addressees. So he extended the typical epistolary prescript to name his missionary
associates, God, and Jesus as well as himself and his addressees. And having done so once,
perhaps he liked the result well enough to use it in the rest of his letters, though later he
would run God and Jesus in with "grace and peace" (which he does not do here), sometimes also keeping Jesus name with the addressees, as here.'
Allusions to these two stories provide much of the content of the letter apart from the
closing parts in 5:12-28. The translocal kerygmatic story and the local narrative about missionaries and Thessalonians are thus bound together as one story about the existence of
the Thessalonian Christian congregation.
The link between the kerygmatic narrative and the narrative about the missionaries at
the point of the Thessalonian Christians' conversion is carried out most explicitly—and
with some syntactic pain—in 2:13: The "word" that these Thessalonians received was
"from us," but was "of God," "not of humans," and "truly God's." 2:14-16 follows as a
commentary on that conversion." A point of contact with the narrative about the missionaries and the Thessalonians is established in verse 14 with a reference to the
Thessalonian Christians' persecution, and then that is linked comparatively to a different
story, one of persecution of Judean Christians by fellow Jews. This story about "the Jews,"
like the kerygmatic narrative, also reaches its resolution eschatologically. It thus becomes
ultimately a story about the retribution that answers such opposition to the gospel, which
is where that story ends in 2:16.' 8
BOUNDARIES CREATED BY THE NARRATIVE
The fundamental narrative in the letter, that is, the linked stories of the kerygma and of
the missionaries and the Thessalonians, draws lines dividing time and humanity and thus
marks off some significant boundaries in the world of the Thessalonian Christians. There
are two principal temporal boundaries. The first is defined by the conversion of these
Thessalonians to Christian faith. The second is defined by the inauguration of the eschaton, that is, by the descent of Christ (4:16) and accompanying events. The present, the
time in which this letter is written and received, is marked off on either side by these two
boundaries of conversion and eschaton.
With regard to the first of these boundaries, to be converted is to become something
that one has not been before (cf. ginesthai in 1:6 and 7 and then in 2:14), so that there
are a "before" and an "after" in the convert's life. For the Thessalonian Christians, the two
sides of this boundary are characterized by, respectively, idols and the living God (1:9).
A similar periodization of past, present, and future is also in effect for the opponents of
the missionaries according to the story about "the Jews." Their opposition to the missionaries' message is evidence that they have heard that message, whether directly or indirectly and to whatever degree of completeness. This, in turn, means that there was a time
before they heard the message; then they heard it and reacted against it, at which point

18

Simpson

they became opponents of it. Their response to the message thus initiates a period, the
present, that will end with the eschatological wrath of God.
A distinction is thus introduced into humanity by how people respond to the preaching
of the gospel, a distinction between the letter's inclusive "we" and the rest of humanity (or
at least the gospel's opponents, though I doubt that Paul thought one way or the other
about which it was). This distinction is also referred to with the interlinked metaphors of
light versus darkness, day versus night, wakefulness versus sleep, and sobriety versus drunkenness (5:4-8) and will be marked finally by Jesus' rescue of the "we" from eschatological
wrath (1:10; 5:9). Christians who are alive are also distinguished from Christians who have
died (4:14-17), but that distinction will be broken down in the final goal of living with
Christ forever; the shift in what "we" refers to from the beginning to the end of 4:17 is
emphasized in 5:10. The distinction defined by acceptance or rejection of "the word of
God" (2:13) will, however, be confirmed by the eschaton and is reflected in the distinction
between the falsehood of "peace and security" maintained by "them," that is, by those who
have rejected the word, and in the reality of their inevitable coming destruction (5:3).
Another distinction is created by the very fact that the story is told by the missionaries
to the Thessalonian Christians. The missionaries' address to the Thessalonian Christians is
what the relationship between the two groups has been all about, not just in the letter but
from the beginning, when the kerygmatic story was first heard in Thessalonica. Here we
have the distinction between the epistolary "we" over against the epistolary "you," which
is so much a part of the letter—not only in its existence as a letter but also in what it says
and indeed in its context in the relationship of the missionaries and the Thessalonian
Christians, in which the primary action is the missionaries speaking to the Thessalonian
Christians (and praying for them: 5:23). Indeed, Paul characterizes the relationship as a
parent-children relationship in 2:11.
But Paul takes it as a positive sign that the simple structure of that relationship has
been blurred or made more complex by the Thessalonian Christians' greater independence of the missionaries (chreia could almost be translated "dependence" in 1:8; 4:9, 12;
5:1). This greater independence is manifested in the Thessalonians' independent encouragement of each other (5:11, cf. 4:18), in their knowledge from God (4:9), and perhaps
in their independent missionizing (if we can draw that from 1:7-9).' The basis of this
development in the relationship is that the missionaries speaking to these Thessalonians
has been effective (1:5; 2:1) so that now Paul's words to them about what the missionaries have taught can be repeated with this refrain of "you know." And this development in
the relationship shapes the content of the epistolary thanksgiving (1:21).
THE STORYTELLER'S RHETORICAL STANDPOINT

Except to a small degree in 1:9, neither the kerygmatic narrative nor the story about
the missionaries and the Thessalonians tells of the Thessalonians' conversion in anything
approaching concrete terms. That event is, rather, told of in abstract and formalized terms.
We learn nearly nothing from the surface of these descriptions about how this conversion
actually came about in terms of specific events, persons (other than the presence and
preaching of the missionaries), or social or cultural forces. Much more was involved than
we are told about.
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Sensitivity to the nature of the narrative in this letter as rhetoric rather than report invites
us to speak not of what the letter tells us about its addressees but of what it tells them
about themselves.' In other words, we can start looking in the letter not for information
about the Thessalonians but for an understanding of what the letter is doing as it tells the
addressees about themselves. Five things in particular come to mind.
First, the letter tells the Thessalonian Christians that they have been unified in their
experience as Christians. The letter's "you," its addressees, are treated as a unit. We do not
know how much the different members of this Christian group in Thessalonica had, in
fact, begun to think of themselves as a unit and to identify with each other as such. Saying
how much they did would be an undoable task within a quest for the historical
Thessalonian Christians. In his exhortations Paul is careful not to say anything like "some
of you are falling down in this matter." 2' Treating these people as a unit, whatever they
might have been in reality, is fundamental to the resocialization process—the shaping of a
world for the Thessalonian Christians—that Paul is trying to make happen.
Here we see Paul following a policy that probably arose in his preaching and teaching
work and that he would continue to adhere to. The Corinthian Christians, or at least
some of them, tried to force Paul to deal with them as subgroups within the congregation,
but he refused to do so (1 Cor. 1:10-13). There is in Paul's letters, as they might appear
from our perspective, an air of detachment They are certainly not as concrete and specific as they might have been. They almost entirely avoid naming names when dealing with
church problems. To a large degree this is explained by this strong attachment on Paul's
part to treating each of his addressees—each congregation or group of congregations—as a
unit with a common—idealized rather than individualized—story.
Second, the Thessalonian Christians are told in this letter that they are doing a good
job of expressing some fundamental Christian values. They are united not only in the
experience of conversion but also in the faith, hope, and love that Paul is so relieved to
know that they have (1 :3; 3:6). Of course we can think of rhetorical reasons for Paul to
typify his addressees in this way. By philophronesis he thus establishes goodwill with those
he wishes to exhort, teach, and persuade, and he thus shows that he shares a common
set of values with them—or, perhaps more importantly, that they share a common set of
values with him."
A third thing that the Thessalonian Christians are told about themselves concems what
they were like before their conversion. Though Acts 17 speaks of Jews and "devout
Greeks" among the Thessalonian Christians and places the beginning of their congregation in a synagogue, 1 Thess. 1:9 presents a very different picture, as is often noted. As he
tells the Thessalonian Christians their story, Paul brings to them a Jewish picture of typical
non-Jews as those who worship "idols" so that these Thessalonians can regard that picture
as portraying themselves prior to their conversion. They may have all been such, in which
case Acts is incorrect on that point. But whether or not they were polytheistic idol-worshipers—or to whatever extent they were—Paul makes identification of them as such part
of his allusive telling of the story about their conversion. This is so apart from how we
might answer the question of what these people were actually like before their conversion—again the quest for the historical Thessalonian Christians.
Fourth, this letter tells its addressees that they are, so to speak, "in" while others are
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"out: As we have seen, their eschatological salvation will be matched by the destruction
of others (5:3).
Fifth, the Thessalonian Christians are, as we have seen, told in this letter that they
know all about this. Neither the kerygmatic narrative nor the story about the missionaries
and the Thessalonians is laid out in straightforward, beginning-to-end fashion as if Paul
were telling a story of which his addressees had no knowledge." Rather, allusive
reminders are given to both stories. That they are reminders is emphasized by the repeated "you know." The addressees are supposed to understand Paul's construction of their
past as something that they already have before he writes the letter. When he says "you
know this," that is a signal not so much of what he thinks can be safely assumed as of
what he most wants to convince the letter's readers and hearers of. "You know" is a way
of saying "Remember it this way."
This perspective on that past—that it is something about which the author can say to
the readers "you know it"—is, like the description of their conversion, something that the
letter brings to the readers more than it is just a plain historical fact concerning the
Thessalonian Christians. "You know" is a rhetorical device with certain purposes, not just
an incidental observation. It compels us to ask what the storyteller hopes to achieve in this
structuring—or restructuring—of the audience's memories.
So whatever may have been the complex actual circumstances by which a Christian
congregation came into existence in Thessalonica and whatever the background of its
members was, Paul gives them a self-understanding that includes a background
untouched by Judaism, a conversion under his preaching and that of his associates, a present of persevering love for those missionaries, and everything that is a part of what we
have designated "the kerygmatic narrative." We could speak here of "implied reader," but
what we have could be better described as the text itself shaping the reader, telling those
who will read and hear the letter how to understand themselves, what they are and what
they are to be. If, under the influence or direction of the letter, they do come to remember (to "know") the story that way, then they will by that very fact become the kind of
people that are shaped or brought into being by that story—the kind of people who have
experienced this story in the way that it has been told." The experience of conversion
consists fundamentally in coming to understand oneself to be converted, of making a
statement about oneself that becomes true by its very utterance. And if a group of people
out of a larger society, such as the Thessalonian converts over against their compatriots
(2:14), share that self-identification, then the stage is set for their resocialization."
THE PURPOSE OF THE LETTER

What, more specifically, then, does Paul hope to achieve in this structuring or restructuring of his audience's memories? What is his aim in telling the Thessalonians how to
remember the mission and their own response to it? He does so ( I ) to validate their
experience, (2) to provide a basis for exhortation regarding their behavior, (3) to give validation to his own work, and (4) to provide a tradition for the Thessalonian congregation.
Looking at each of these four points in closer detail:
(I) In 2:14-16 Paul pulls together narratives about the Christians of Judea and
Thessalonica in order to give validation to the Thessalonian Christians' experience. It real-
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ly was God's word that they received (v. 13), and this is confirmed by their "imitation" of
the Judean Christians, that is, by their becoming the victims of the opposition that has
always come against dissemination of God's message of salvation." Their joy and the
spread of the news of their conversion provides similar affirmation (1:6-9).
(2) The story of the Thessalonian Christians' conversion and salvation takes place, from
the letters perspective, in the past and the future. The letter is at the center of the story,
that is in the present. The shaping of the Thessalonian Christians' memory is aimed at
shaping their future.
The letter says, using the inclusive first person to refer to Christians in general, "God has
not destined us for wrath but to receive salvation through our Lord Jesus Christ" (5:9).
Christians in the present are occupied in waiting for that salvation from wrath (1:10). But
there is still preparation for the eschatological future going on, and apparently the outcome
is not assured but is dependent on what happens in the present, in the middle of the story,
since the missionaries exhort the Thessalonian Christians in view of the eschatological
"kingdom and glory" (2:12) and pray that God will sanctify them, again in view of the
eschaton (5:23). To say of the future "this is how it will be" is a basis for exhortation.
The letter—both as it is written and as it is read—is thus itself part of the story." The
moment in the present when the Thessalonian Christians hear the letter read is when the
storyteller attempts to determine the outcome of the story by persuasion. Exhortation is
always an effort to extend a story by seeking to implement a new direction in the story or
to continue it on the same course. Here the latter—continuation—is the main aim. Though
the letter's story about the missionaries and the Thessalonians, to look at that for a
moment, is brought into the present, that story is not over yet. Some amount of resolution has been brought by the episode of Timothy's report (3:6-8). But Paul wants a further opportunity to give exhortation to the Thessalonian Christians, both in the future, in
person (3:1 Of.) and now in the letter.
Fulfillment of the exhortation is the course toward the eschaton. It is, that is to say,
what joins together the past and future parts of the kerygmatic narrative. The anticipated
part of the narrative is what Paul wants to happen, and the purpose of the letter is to
work toward that end by how it tells the story, by how it gives encouragement and
exhortation to the addressees." Between the past and the future is suspended a present
defined by the past and the future, a time for remembering and recounting the past (and
that with the aid of this letter), for awaiting the future (1:10), for the kind of exhortation
that Paul gives in his letter on the basis of the narrative, and for faithfully carrying out the
provisions of that exhortation so the past and future may be linked together.
(3) Just as the letter writer typifies the addressees, so also he typifies himself." Paul
gives a hint in 2:19 that the Thessalonian Christians' identity and integrity as a Christian
congregation is what affirms the validity of what he and his missionary coworkers are
doing. This self-validation is not simply what I Thessalonians is all about Nor should we
imagine some opposition to Paul calling forth this self-validation." But the self-validation is
certainly there. Paul is in effect saying "We missionaries must have done well, because
you converts of ours fumed out so well (according to the way I tell the story)." But part,
at least, of the aim of this self-validation is to provide the rhetorical basis for exhortation.
That is, what Paul is doing belongs partly to the realm of rhetorical ethos: "Remember me
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in this way, so that you will receive my counsel regarding how you should live."'
(4) A term we can use for what Paul gives the Thessalonian Christians as he shapes
their memories is tradition. Obviously, this is not tradition in the sense of what has been
passed on through many generations. And it may be strange to think of someone creating
tradition, but that is just what Paul is doing as he shapes the memories of the
Thessalonian Christian congregation, though much of what he uses is already traditional
Christian in-talk. The tradition here includes both the translocal kerygmatic story and local
tradition—both of them enshrined in this letter to be repeated and remembered and to
shape this congregation." The members of the congregation are thus given a home (a
metaphor similar in meaning to "narrative world') so that they will feel no need to wander off looking for some other settling-place or to return to a familiar former residence.
Their experiences and those of the missionaries are set within an all-encompassing context and thus made comprehensible and tolerable.
Nuns
1.
N.R. Petersen, Rediscovering Paul: Philemon and the Sociology of Paul's Narrative World
(Philadelphia: Fortress, 1985), p. 44.
So there is nothing about Jesus' activity as a teacher or about any sort of preexistence on his
2.
part, neither surprising in view of Paul's near lack of attention to these themes elsewhere (see, e.g.,
J.D.G. Dunn, Christology in the Making: An Inquiry into the Origin of the Doctrine of the incarnation [second edition; London: SCM, 19891, e.g., pp. 46, 195f, on preexistence, though he overstates the
case at some points). Nor is there anything about divine revelation prior to Jesus' death, which is
coupled with the absence of the Old Testament from this letter and with what the letter does say
about "the Jews" in 2:14-16. The story about Israel plays no role in the narrative in this letter.
The reference to "the Lord" as "an avenger" in disputes within the congregation (4:6) may
3.
be another reference to eschatological judgment, this time affecting the congregation's members. It
was, surprisingly, necessary for H.L. Hendrix to emphasize that "them" is distinct from "you" in 5:1I 1 ("Archaeology and Eschatology at Thessalonica," The Future of Early Christianity, B.A. Pearson, ed.
[Festschrift for H. Koester; Minneapolis: Fortress, 1991], pp. 107-18, here 1090.
We may also have allusions to this event of receiving and turning in references to the read4.
ers' "election" (ekloge, 1:4) and to God giving the Holy Spirit to them (4:8). But we would have to
ask what sort of narrative action, if any, might be represented by "election" and whether the present
tense "gives" in relation to the Holy Spirit implies something more sustained than God's response to
the action of receiving the word and turning to God.
The third departure from the "you know" framing is emphasized by the agnoea device in
5.
4:13.
There are different views of what sort of problem among the Thessalonian Christians
6.
prompted this clarifying eschatological teaching. See, e.g., I. Plevnik, 'The Taking Up of the Faithful
and the Resurrection of the Dead in 1 Thessalonians 4:13-18," Catholic Biblical Quarterly 46 (I 984),
pp. 274-83; T.H. Olbricht, "An Aristotelian Rhetorical Analysis of I Thessalonians," in Greeks,
Romans, and Christians, ed. D.L. Balch, E. Ferguson, and W.A. Meeks (Festschrift for A.J. Malherbe;
Minneapolis: Fortress, 1990), 216-36, here 227 with n. 64. H. Koester, "I Thessalonians:
Experiment in Christian Writing," in Continuity and Discontinuity in Church History, ed. F.F. Church
and T. George (Festschrift for G.H. Williams; Leiden: Brill, 1979), pp. 33-44, here 39f., questions
whether there was such a problem at all.
Using the epistolary "we" and "you": We suffered and were mistreated in Philippi before
7.
we came to Thessalonica (2:2). We preached the gospel to you and convinced you (I :5; 2:13), all
the while facing strong opposition (2:2). We were sincere, gentle, and self-sacrificing toward you, we
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did not try to get money from you (2:5-8, 100, and we worked to support ourselves (2:9). You
came to faith in spite of persecution (1:6; 2:14). We gave you instructions and exhortation in the
Christian manner of life (2:12; 4:2, 6) and predicted that "we" (inclusive or just the missionaries?)
would be persecuted (3:4).
8.
Again using the epistolary "we" and "you": After we left you, reports of your coming to
faith preceded us in many places (1:7-9), and your experience of persecution continued (3:3f.). We
longed much at that time to see you again (2:17). We (Paul: see note 10 below) wanted to come
back to you, but Satan prevented that (2:18). So we (Paul) decided to send Timothy, even though
this meant that we (Paul) would then be alone in Athens, to exhort you in person, so that persecution would not cause you to depart from faith (3:1-3, 5). Indeed, "1" was concerned that perhaps
you had already done so (3:5). Timothy retumed and brought us a good report, that you still
believe, love fellow Christians, and think well of us (3:6; cf. 4:9f.; 5:11). We are greatly encouraged
by Timothy's report (3:71) and thank God for it (3:9; cf. I :2f.).
9.
Cf. B.C. Johanson, To All the Brethren: A Text-Linguistic and Rhetorical Approach to
1 Thessalonians (Coniectanea Biblica, New Testament Series 16; Stockholm: Almqvist and Wiksell,
1987), 49. Smaller parts are played elsewhere in the letter by Satan (2:18; cf. 3:5), the Holy Spirit,
and witnesses (I :8f.), the latter much like a theatrical chorus. See further on analysis of the characters and groups: W. Meeks, "The Circle of Reference in Pauline Morality," in Greeks, Romans, and
Christians (note 6 above), pp. 305-17, here 310; Koester, "Experiment," p. 36.
10. The manner in which the text slips from first person plural into first person singular in 2:18;
3:5; and 5:27 indicates that many, though not all, of the non-inclusive uses of the first person plural
refer to Paul alone (see note 8 above and see further Johanson, To All the Brethren, p. 51, and references there). Mention of Timothy in the third person (3:2, 6) underlines this. Nothing is gained for
understanding of the letter by suggesting that Silas/Silvanus had a major part in its composition. So I
will refer to its author, not to plural authors.
11. All the instances of this inclusive "we" (3:3; 4:7f., 14, 15b, 17; 5:6, 8-10, and occurrences
of "our Lord Jesus Christ") seem to be derived from kerygmatic traditional material (except possibly
3:4, though "we" there is probably non-inclusive).
"You" always represents the members of the Christian congregation in Thessalonica. But this
"you" is viewed from three different perspectives according to the nature of the material in which it
appears. First, in the kerygmatic narrative "you" represents the object of God's actions for salvation,
seen within a larger collective, not defined geographically, of those who have the same part in the
kerygmatic narrative that the "we" has there, that is, the broader "we" just mentioned. Second, in
the story about the missionaries and the Thessalonians, "you" is the Thessalonian Christian congregation as distinguished from the non-inclusive epistolary "we," that is, from Paul and the other missionaries. Third, while in the narratives, "you" is always a unit with no consideration of internal distinctions, in exhortation, groups within "you" can be singled out (5:12, 14) and individuals can be
addressed as individuals (4:4).
12. In the whole letter God is called "God Father" (four times), "God" (more than twenty
times), "living and true God" (1:9), "the God of peace" (5:23), and "the one calling you" (5:24; cf.
4:7).
13. In the whole letter Jesus is called "Lord Jesus Christ" (five times), "Lord" (about nine times),
"Lord Jesus" (six times), "Christ Jesus" (once), "Christ" (twice), and "Jesus" (twice).
14. Koester, "Experiment"
15. I do not find arguments for either Galatians (F.F. Bruce, Commentary on Galatians [Grand
Rapids: Eerdmans, 1982], p. 43ff.) or 2 Thessalonians (e.g., C.A. Wanamaker, Commentary on I & 2
Thessalonians [Grand Rapids: Eerdmans, 1990], p. 37ff.) being earlier than 1 Thessalonians convincing. If Koester's argument assumes that Christians relied entirely on oral tradition up to the time of
I Thessalonians, that is, that they had not yet written down any of their traditions (see Koester,
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"Experiment," pp. 40, 44), that is unwarranted.
16. It is noteworthy in this regard that 2 Thessalonians alone names both God and Jesus in both
places and that Colossians alone puts Jesus in one place and God in the other.
17. That we are focusing here on narrative does not mean that we have no concem with history, that is, with the origin of the text. It is still worth asking whether 2:13-16 was part of the letter as
it was originally written. I have argued that it was in The Problems Posed by I Thessalonians and a
Solution," Horizons in Biblical Theology 12 (1990), pp. 42-72. A different argument to the same conclusion with regard to the history of the text, though not its meaning, is given by F.D. Gilliard in
"The Problem of the Antisemitic Comma between I Thessalonians 2:14 and 15," New Testament
Studies 35 (1989), pp. 481-502, and "Paul and the Killing of the Prophets in 1 Thess. 2:15," Novum
Testamentum 36 (1994), pp. 259-70.
18. It is not uncommonly thought that "wrath' in 2:16c must refer to an event already in the
past when that verse was written (whether as part of the letter or as a later interpolation); so, e.g.,
both B.A. Pearson, "1 Thessalonians 2:13-16: A Deutero-Pauline Interpolation," Harvard Theological
Review 64 (1971), pp. 79-94, and, arguing against Pearson's interpolation view, R. Jewett, The
Thessalonian Correspondence: Pauline Rhetoric and Millenarian Piety (Philadelphia: Fortress, 1986), p.
37f. But that the condition for the fulfillment of the eschaton (a condition also mentioned in, e.g.,
Matt. 23:32; Dan. 8:23) is spoken of as being fulfilled in the previous clause ("so as to fill up the
quantity of their sins") should indicate that the eschaton itself, not some calamity in history, is spoken of (proleptically) in the last clause of 2:16. See further my "Problems Posed by 1 Thessalonians
2:15-16," pp. 44-46.
19. But the dangerous possibility of dependence still faces the Thessalonian Christians: 4:12.
20. Unlike, e.g., Johanson, To All the Brethren, 50. As any letter speaks of its addressees, they are
not present with the writer but must be remembered and typified or idealized (Petersen,
Rediscovering Paul, p. 55). Another instance in which remembering may be more rhetorical than referential is Galatians 2. Many investigations of the relation between Acts and Galatians 2 have, I
believe, been hampered by too much of an assumption that Paul "gets the story right," so to speak.
21. This is not contradicted by the texts mentioned in the last sentence of note 11 above.
22. See further Olbricht, "Aristotelian Rhetorical Analysis," p. 228f.
23. The sequence is not referential but is determined by other concerns. Cf. Petersen,
Rediscovering Paul, p. 48ff.
24. Cf. Petersen, Rediscovering Paul, p. 62: Acceptance of a common system of relevances leads
the members of a group to a homogeneous self-typification.
25. Cf. Petersen, Rediscovering Paul, p. 61.
26. The link is weakened by the fact that it was not Jews, those who had been the agents of
this consistent opposition, who persecuted the Thessalonian Christians. But Paul does not allow that
to stop him from making the link. The consistent filling up of sins on the part of "the Jews," as the
story goes (v. 16), is relevant to the self-understanding of these Christians in Thessalonica.
27. Cf. Petersen, Rediscovering Paul, p. 50.
28. Petersen, Rediscovering Paul, pp. 451, cf. 50.
29. Petersen, Rediscovering Paul, p. 55.
30. This is, in very general terms, one of the more important conclusions of George Lyons's
rhetorical study of 1 Thessalonians in Pauline Autobiography: Toward a New Understanding (SBL
Dissertation Series 73; Atlanta: Scholars, 1985), p. 177ff. So also M. Dibelius, An die Thessalonicher I
IL An die Philipper (Tiibingen: Mohr, '1937), p. 11; A.J. Malherbe, "'Gentle as a Nurse: The Cynic
Background to 1 Thess ii," Novum Testamentum 12 (1970), pp. 203-17.
We should particularly avoid the pick-and-choose method described thus by Johanson (To All the
Brethren, p. "Or is it necessary for one to see a whole series of more or less urgent issues being
addressed, viz., insinuations against the addressors' integrity (2:1 ff.), afflictions of the addressees
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(3:38.), moral problems (4:38), idleness (4:11; 5:14), doctrinal difficulties (4: 13ff.), failure in internal
discipline (5:12), etc.?" Such an approach, which Johanson avoids, is likely to be uninformed about
the letter's rhetorical standpoint.
31. Cf. Olbricht, "Aristotelian Rhetorical Analysis," p. 228f.; Meeks, "Circle of Reference," p.
309.
32. J.E. Morgan-Wynne, "2 Corinthians 8:18f. and the Question of a Traditionsgrundlage for
Acts," Journal of Theological Studies 30 (1979), p. 172E, suggests, following I. Jewell, that the formation of ehhlesiai and their continuing existence were regular subjects of preaching.

THE PERSONALITY TRAITS OF
YOUTH MINISTERS

MARK A. LAMPORT

INTRODUCTION

North American youth ministers have gained a reputation for being young single,
athletic, energetic, fun-loving sensitive, humorous, guitar-playing men and women who
are utterly winsome with adolescents. As search committees deliberate the future of
youth ministry in their churches, it is often the personality characteristics of this stereotype which drives the decision-making process in hiring the "ideal" youth minister.
While one may observe youth ministers who are representative of this image,
one must question whether this perceived stereotype is accurate for the majority of
those ministering to youth. One may also wonder if these are the personality characteristics which truly describe the "ideal" youth minister.
This research attempts to describe the most common self-reported personality
characteristics of youth ministers, as well as those personality traits which youth ministers consider to be important for ministering to adolescents.
BACKGROUND

While research on youth ministers is severely lacking, there are numerous studies
on traditional clergy which provide an adequate foundation for this study.
Using the Edward's Personal Preference Schedule (EPPS) and the Jackson
Personality Preference Form, Murry (1958) concluded that there were five major
personality traits common to the majority of seminary students. The unranked data
indicated that seminarians are 1) serious, 2) cautious, 3) outgoing 4) socially oriented, and 5) people-helpers. Similarly, Nauss (1973) found seminary students to be 1)
extroverts, 2) reflective, 3) environment ordering and 4) nurturant-succorant.
Further, Breimeier (1967) found seminarians to exhibit a desire to empathize
with others to the extent of actually providing help for those in need. Forest and
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Zuccaria (1 968) found that Lutheran seminarians had a higher need for affirmation, intraception, and change, but a lower need for endurance and order than the norms.
Ekhardt and Goldsmith (1984) reported that seminary students were generally found to
have person-helping character traits when compared to the general graduate student population. Male seminarians ranked higher than the norm on nurturance, succorance, and
social desirability. Female seminarians ranked lower than the norm on aggression and
change, but high on affiliation, dominance, exhibition, understanding and social desirability.
Ekhart and Goldsmith (1984) made two general conclusions from their study. First, they
suggested that there may be consistent motivational needs that characterize ministers. They
also concluded that this pattem may be subject to change due to unstable social values and
expectations. Hence, we must be careful in generalizing these characteristics of seminarians to
youth ministers since the expectations of youth ministers are often radically different than
other clergy positions and the past decade has witnessed an enormous change in social values.
That notwithstanding it seems reasonable to suggest that youth ministers may very
well exhibit similar personality traits as seminarians when it comes to people-helping, nurturing, and socially outgoing. However, such a claim should not be accepted without
research dealing specifically with youth ministers.
METHODOLOGY

In order to obtain data on the personality characteristics of youth ministers, a survey
was administered to 100 youth ministers at various churches and youth ministry-related
conferences in the Greater Boston area in the spring of 1988. Because subjects were
drawn primarily from New England this study may be regionally biased, thus skewing
generalization possibilities.
After answering basic demographic questions, subjects were asked to select fifteen personality traits which were most applicable to themselves, and another fifteen which, in their opinion,
should be characteristics of the ideal youth minister. Finally, subjects were asked to indicate the
relative value of eight stereotypical traits of youth ministers using a five-point Liken scale. The
trait lists were comprised of fifty-two various potential traits applicable to persons (see
Appendix A), randomly selected from a possible list of approximately 18,000 trait names. The
Liken scales were developed by selection of and reference to a particular trait deemed likely to
belong to the stereotype of youth ministers that exists in the minds of the general public.
RESEARCH QUESTIONS

This study focuses on four questions concerning specific personality traits of those
involved in youth ministry.
I. What are the most common personality traits of youth ministers?
2. What ideal personality traits do youth ministers themselves perceive to be important to youth ministry in general?
3. How important do youth ministers feel certain stereotypical traits are to youth
ministry?
4. How do the self-perceived personality traits of youth ministers differ demographically?
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FINDINGS

The results of the data are presented in five sections: the total sample response, a comparison of responses by gender, age, years of experience in youth ministry, and marital status.
Personality characteristics of the total sample. Table 1 reports the combined results of
the first and second research questions conceming self-reported personality traits common to youth ministers and ideal personality traits perceived to be important for youth
ministry. Over all 65% or more of the respondents claimed their top five traits to be
understanding honest, personable, responsible, and flexible. However, 75% or more listed creativity, understanding enthusiastic, honest, and energetic as the five most important
traits of the ideal youth minister.
Table I. Self-reported and ideal personality traits of youth ministers (N=100).
SELF-REPORTED

Trait
understanding
honest
personable
responsible
flexible
enthusiastic
loyal
dependable
cooperative
appreciative
outgoing
humorous
patient
creative
energetic
organized

Rank
1
2
3
4
5
6
7
7
9
10
1I
12
12
14
I5
15

Percentage
74%
73%
70%
67%
65%
59%
56%
56%
54%
53%
52%
50%
50%
48%
44%
44%

IDEAL

Rank
2
4
9
12
11
3
17
13
21
15
6
7

Percentage
82%
77%
71%
66%
68%
79%
43%
64%
31%
47%
74%
73%

7

73%

5
5
I0

85%
75%
70%

Table 2 compares the way in which youth ministers describe themselves with that of
their perceptions of ideal youth ministers' personalities. Several observations should be
noted conceming this data.
I. Youth ministers believe they are similar in several personality traits with their view of
the ideal youth ministry personality: understanding dependable, honest, flexible, personable, responsible, appreciative, loyal (based on +/- 15% from no difference).
2. Youth ministers believe they are more cooperative than they should or want to be.
Perhaps a sign of the "Messiah complex" often found in ministry or a need to appease the
youth, their parents, and/or supervisors (based on more than a 15% negative difference).
3. Youth ministers believe there is a gap between their personality traits and those of
the ideal youth ministers' in the areas of creativity, energy, organization, humor, patience,
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sociability, and enthusiasm (based on more than a 15% positive difference)

.

Table 2. Ranked differences (%) between self-reported and ideal personality traits of
youth ministers (N-=100).
Ideal
85%
75%
70%
73 0/0
73%
74%
79%
82%
64%
77%
68%
71%
66%
47%
43%
31%

Self-Reported
Trait
48%
creative
44%
energetic
440/0
organized
50%
humorous
50%
patient
outgoing
52%
59%
enthusiastic
74%
understanding
dependable
56%
73%
honest
65%
flexible
70%
personable
67%
responsible
53%
appreciative
56%
loyal
cooperative
54%

Difference
+37%
+3 I%
+26%
+23%
+23%
+22%
+20%
+8%
+8%
+4%
+3%
+1%
_1o/0
-6%
-13%
-23%

These results are partially confirmed by another series of questions which were associated
with research question 3, concerning stereotypical traits. The results are reported in Table
3. The youth ministers rated eight characteristics on a five-point Likert scale.
Understanding, creativity, counseling skills, and organization (be goal-oriented") are rated
high. Yet, dynamic speaking and being athletic are only moderately rated, while these
respondents disagreed with the notion that youth ministers should have a seminary education. It is also interesting to note that respondents were evenly divided on the importance of self-sacrificing as a characteristic of youth ministers.
Table 3. Selected Characteristics of Youth Ministers (N=100).
Mean
Characteristic
(5=Strongly Agree, 1=Strongly Disagree)
A youth minister should .

understand adolescent development
be creative
have counseling skills
be goal-oriented
be self-sacrificing
be athletic
be a dynamic speaker
have a seminary education

4.26
4.19
3.87
3.86
3.60
2.96
2.93
2.11
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Personality characteristics by gender. Slightly different results were obtained concerning gender analysis of personality traits as reported in Table 4. Men viewed themselves to
be primarily honest and personable while women considered themselves to be mainly
understanding and responsible. Both groups felt they were flexible. Concerning the ideal
traits of a youth minister men and women maintained surprisingly similar perceptions.
One difference that did stand out was that men rated humor as a high priority, while
women rated energy as more important
Table 4. Comparison of male and female personality traits.

Trait

Honest
Personable
Understanding
Flexibility
Responsibility
Humorous
Logical
Enthusiastic
Appreciative
Patient
Creative
Energetic
Outgoing
Organized
Loyal
Dependable
Cooperative

Male (N=49)
Ideal
Self-Report
%
Rank
Rank
2
76%
76%
2
4%
3
9
4
67%
5
61%
57%
2
6
57%
6
7
55%
8
55%
8
5
8
55%
1
5
7
9

%
76%
76%
69%
76%
71%
74%
80%
74%
71%
69°/a

Female (N=51)
Idel
e
Self-Report
Rank
%
Rank
78%
4
3
71%
4
65%
10 69%
75%
2
88%
I
5
63%
2
73%
71%
8
5

63%

9

57%

7
7
10

59%
59%
55%

3

86%

7
I
5
5
8

73%
90%
77%
77%
71%

Personality characteristics by age. While the top ten personality traits of the respondents and their perceptions of the ideal traits of a youth minister were similar across the
three age groups (18-25; 26-40; 41+), there were some interesting differences among the
top ten as reported in Table 5.
Within the top ten self-reported traits, the younger and older respondents reported
honesty as a strong trait, while the 26-40 year-olds reported honesty as merely a moderate trait. Flexibility was a strong trait among the youngest group, but only a moderate one among the two older groups. The middle group viewed themselves as highly
personable while the younger group seemed only moderately personable and the oldest group ranked the same trait at the bottom of the list. Finally, the younger two
groups did not view themselves as enthusiastic, while the oldest group ranked enthusiasm as their number one trait.
Among the top ten ideal traits the youngest group highly valued outgoingness while
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the two older groups ranked outgoing near the bottom. Patience was highly valued by the
middle group while the youngest and oldest ranked it much lower. Humor was valued
moderately by the middle group, but it was of low value by the youngest and oldest
groups. Honesty was moderately valued by the youngest group consistently increased in
value as the respondents aged.
Table 5. Comparison of personality traits by age groups.

(18-25)
N=30
Rank %
Trait
I
83%
Honest
2 73%
Flexible
71%
Understanding 3
4 67%
Personable
4 67%
Responsible
Dependable
6 57%
57%
6
Humorous
Cooperative
8 53%
9 50%
Outgoing
Enthusiastic
9 50%
Appreciative
9 50%
Creative
9 50%
Loyal
—
Joyful
—
Logical
—
Organized
—
Energetic
—
Patient
—
—
Confident
Age Groups:

'41emred
(40+)
(26-40)
N=19
N=51
Rank °/o
Rank %
4 67%
2 73°/o
6 59%
4 68%
2 74%
2 77%
10 53%
I 78%
3 71%
6 58°/a
6 59%
8 57%
6 58%
—
—
6 58%
I 79°/a
8 57%
8 57%
5 63%
6 58%
5 63%
10 53%
—
10 53%
—
—
—
—
—
—
—
—
—
—
—

Ideal
(40+)
(18-25)
(26-40)
N=19
N=30
N=51
Rank %
Rank %
Rank %
730/0 2 84%
4 80%
6
5 74%
10
69%
—
—
80%
1 90%
4 80%
3
7
71%
4 80%
10
69%
8 63%
8 77%
10 73%
4
77% 8 63%
I
8

87%
77%

7
2

71%
82%

8
5

63%
74%

I

87%

1

84%

2

84%

7
4
—

71%
77%

—
4 79%
8 63%
5 74%

3 83%
4 80%
10 73%

Personality characteristics by years of experience. Once again the top ten personality
traits of the respondents and their perceptions of the ideal traits of a youth minister were
similar across the three levels of experience (<I yr; 1-3 yrs; 4+ yrs). However, there were
some interesting differences among the top ten as reported in Table 6.
Within the top ten self-reported traits, those with less than four years experience
ranked understanding as their strongest trait, while those with four or more years experience ranked understanding as a moderate trait. As youth ministers gained experience
they also seem to become more personable and more enthusiastic.
Concerning the ideal personality traits of youth ministers, those with the least and
most experience ranked enthusiasm as highly important while those with moderate
experience ranked enthusiasm as a low priority. Humor was also ranked much higher
by the least and most experienced groups than it was by the group with moderate
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experience. On the other hand, understanding and honesty were ranked as the two
most important qualities by those with moderate experience, while respondents with
the least and most experience ranked understanding and honesty as moderately
important.
Table 6. Comparison of personality traits by years of experience in youth ministry.
5 tited
If-I
Yrs. of experience

K
N=34
Trait
Rank %
Understanding I 79%
2 71%
Honest
Dependable
3 65%
Responsible
3 65%
Flexible
5 62%
5 62%
Personable
Appreciative
7 59%
7 59%
Enthusiastic
9 56%
Cooperative
10 53%
Logical
Loyal
Organized
Humorous
Outgoing
Creative
Energetic
Patient
Confident

(1-3)
N=39
Rank %
I 80%
2 74%
4
5
2
7

72%
64%
74%
59%

(4+)
(< 1)
N=34
N=26
Rank % Rank %
6 62% 5 77%
I 73% 7 74%
9 68%
6 62%
3 69% 5 77%
1 73%
3

69%

6

62%

Ideal
(4+)
(1-3)
N=39
N=26
Rank % Rank %
I 92% 6 73%
2 82% 6 73%
8 69%

—

—

8 69%

1

85%

7

72% 2 85%

9
4
7
1
3

68%
79%
74%
85%
82%

4
8
5
2
5
8
10

80%
67%
77%
82%
77%
67%
62%

10 56%
6
7
7

62%
59%
59%

5 65%
6 62%
10 54%

3
8
1
3
3

77%
69%
88%

77%
77%

Personality characteristics by marital status. The top ten personality traits of the
respondents and their perceptions of the ideal traits of a youth minister were similar
among single and married youth ministers. There were a few interesting differences
among the top ten as reported in Table 7.
Within the top ten self reported traits singles viewed themselves as highly athletic, yet
married youth ministers did not see athletics as one of their top ten attributes. Singles
viewed themselves as highly personable while married respondents viewed themselves as
only moderately personable. On the other hand, married youth ministers ranked understanding as their strongest trait, while singles did not list understanding among their top
ten attributes.
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Table 7 Comparison of single and married personality traits.

Trait
Personable
Athletic
Honest
Enthusiastic
Responsible
Loyal
Appreciative
Flexible
Cooperative
Outgoing
Understanding
Dependable
Creative
Patient
Humorous
Energetic
Organized

Single (N=55)
Self Report
Ideal
Rank %
Rank %
I
75%
5 64%
2 71%
2 75%
2 71%
4 64%
7 55 0/0
3 73%
5 62%
9 50%
6 60%
6 60%
4 71%
6 60%
9 50%
9 56%
10 55%
I
77%
5 64%
8 52%
9 50%
9 50%

Married (N=44)
Self Report
Ideal
Rank %
Rank %
9
65%
8 73%
3
2

780/o
82%

9

66%

7
3

67%
78%

1

84%

5
6
7

75%
73%
67%

6
4
8

75%
77%
73%

3
I
8
I
6

82%
86%
73%
86%
75%

4
8

77%
73%

These results describe a number of differences and similarities across a variety of variables. While further study is warranted, some tentative conclusions may be drawn regarding the current characteristics of youth ministers and their perceptions of the ideal traits
that a youth minister should possess.
CONCLUSION
The image of an athletic, guitar-playing energetic, humorous and eminently likable
young single man as youth minister has been challenged. In this study we have found that
youth ministers are as likely to be female as male, single or married, with relatively few
years of experience. The female youth ministers described themselves as understanding
responsible, personable, flexible, and dependable. However, they wish that they could be
more creative, organized, humorous, and patient. Male youth ministers viewed themselves as logical, appreciative, patient, and humorous. However, they wished that they
could be more creative, outgoing and organized.
While the majority of respondents believe a seminary education was not necessary for
a youth minister, many of the outstanding traits they expressed as self-descriptive were
similar to those traits reported in the studies of seminarians, cited earlier. Generally, the
traits which youth ministers perceived as important in youth ministry were also the traits
which were most prevalent in themselves. This is good news for church leadership, who
seem to be employing the right people for the task.
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Implications of the study. The gender barrier may be declared officially broken in
youth ministry, at least among the volunteer ranks (volunteers made up the majority of
respondents in this study) and in terms of quantity. No doubt there are still many qualitative gender barriers to be overcome. The vast majority of youth ministers are volunteer
lay leaders rather than full-time professionals. This is a healthy model which gives adolescents a variety of role models to choose.
One interesting trait holds implications for the training and education of future youth
ministers. Overwhelmingly, respondents felt that understanding adolescent development
was essential to successful youth ministry. Youth ministry educators in denominations,
college, seminary, and seminar speakers should make adolescent development a priority
in their curriculum.
While few respondents cited creativity as one of their strengths, they ranked it as the
single most important personality trait necessary for successful youth ministry. While the
church is often resistant to change and creativity, it seems that persons who possess a high
level of creativity may be better suited for youth ministry than others and that creativity in
thought, curriculum, methods, and presentation should be encouraged.
Before we pigeon-hole youth ministers into another perhaps unfair stereotype it is important to remember, as many of our respondents suggested, that God can use anyone, with
any personality, to serve the kingdom. It should also be remembered that it is far more effective if these highly sought-after personality traits are delivered through a multi-talented team
of leaders than through one super leader. God calls us to community and more often than
not supplies all our ministry needs through teams of people rather than a single individual.
Suggestions for further research. As the most cursory examination of this data will
attest, this study was not by any means exhaustive. Further research could focus upon
spiritual aspects and concerns regarding education and continued growth of youth ministers. Since creativity seems essential, perhaps further studies could be made regarding the
nurture of this trait. Other relevant topics include the shifts from male to female and fulltime to part-time and volunteer youth ministers. Questions conceming the seemingly disproportionate number of single youth ministers should also be examined.
While this study focused on personality traits another related area of study concerns
motivational factors. What is the correlation among motivational factors and those personality traits which this study found to be essential? Spiritual gifts theology is another area
which must have some correlation to the findings of this study. Finally, more comprehensive research needs to explore the limitations of the regional nature of this study.
Personality is notoriously hard to test or qualify, and the personalities of youth ministers are no exception. Hopefully this study has opened the door for further discussion
conceming the attributes of an effective youth minister, and that future consideration will
be given to the types of people who occupy this important role as spiritual educators of
our children: the role of youth minister.
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Appendix A
Complete List of Personality Traits
introverted
domineering
humorous
immature
outgoing
flexible
energetic
suspicious
cooperative
organized
frivolous
enthusiastic
appreciative

extroverted
aggressive
ambitious
autonomous
persevering
optimistic
honest
impersonal
manipulative
demanding
egotistical
joyful
personable

impulsive
logical
submissive
creative
responsible
complacent
greedy
assertive
loyal
independent
confident
apathetic
athletic

patient
apprehensive
understanding
obnoxious
relaxed
tactful
reserved
compulsive
modest
practical
dependable
abrasive
"hip"
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TWO FUTURES JURGEN MOLTMANN'S
ESCHATOLOGY AND REVELATION'S
APOCALYPTIC

JOHN E. STANLEY

This paper develops five comparisons between the theologies of Jill -gen Moltmann
and the Book of Revelation and offers an apology for an apocalyptic theology.
Moltmann's theology and the Book of Revelation have encouraged me and
enabled me to hope at times when I have despaired regarding the future of the
world and God's process of salvation. I began studying Moltmann's Theology of Hope'
in 1968 during the week Robert Kennedy was assassinated. That death, coming so
quickly after the murder of Martin Luther King, Jr., troubled me and caused me to
question the viability of a political system that was losing leaders to violence at
home while it sponsored violence abroad in Vietnam. Theology of Hope helped me
to hope amid social upheaval and personal despair over politics.
In 1974, during a master of sacred theology degree program at Lutheran
Seminary, Gettysburg, I decided to study Revelation as a means of understanding
and possibly appropriating, my denominational heritage. I came to understand
Revelation as a first-century resistance theology that encouraged the church in Asia
Minor to resist the values of the dominant culture of the Roman Empire.
Moltmann, a theologian whose work draws heavily on biblical exegesis,' developed what Dorothee Soelle calls a "political theology"' slightly before Gustavo
Gutierrez published A Theology of Liberation' and as James Cone' was articulating a
black liberation theology in the United States. I am unaware of any political reading
of Revelation which draws upon Moltmann.' Also, although Moltmann's theology
and Revelation are future oriented, I am not cognizant of any study which compares
their uses of the future as a primary theological category. However, in The Coming of
God,' a 1996 publication, Moltmann comments extensively on Revelation.
Moltmann and Revelation's common commitment to the future as a theological category deserves delineation. That is a primary goal of this paper.
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A second aim is to offer an apology for apocalyptic theology. Moltmann observes that
"for modem Christian theology, the early Christian expectation of the parousia is an
embarrassment which it thinks it can get rid of with the help of demythologization."' The
term "parousia" often appears in Moltmann's works. What does he mean by the term?
Does "parousia" for Moltmann mean the same thing as what Revelation intends by the
claims that Jesus is the one "who is to come" (Rev. I :8) and "surely I am coming soon"
(22:20)? What is the viability of believing in a future coming of Jesus? Or are modems
and postmodems consigned to a realized eschatology' which does not expect Jesus to
come again? Does Moltmann envision a final judgment as does Revelation?
As an interdisciplinary analysis this study draws from theological, biblical, and pastoral
studies and develops five comparisons between the theologies of Jurgen Moltmann and
Revelation and offers an apology for an apocalyptic theology.
I. MOLTMANN AND REVELATION BOTH ADDRESS THE FUTURE BUT WITH A MAIOR DIFFERENCE.

Eschatology, an expectant hope of Gods action in the future through Christ, is
Moltmann's dominant theological thrust. His Theology of Hope, published in English in
1967, concluded that the major task of the church is to articulate "the horizon of the
future."' ° Elsewhere Moltmann addressed a dilemma between eschatological Christianity
and apocalyptic Christianity. Eschatological Christianity comprehends "Jesus in the figure
of the universal judge and expects that he will finally bring justice to those who have
never received justice, and will make the unjust just." In eschatological Christianity, the
purpose of judgment is a rehabilitation that sets up a kingdom of peace.' On the other
hand, apocalyptic Christianity, according to Moltmann, "subordinates the saving gospel of
Jesus Christ—viewed as Gods last offer in history—to the ultimate law of retaliation in the
Last Judgment."' Moltmann's dominant category is eschatology, not apocalyptic. In fact,
in The Coming of God, Moltmann maintains, "...Christian eschatology has nothing to do
with apocalyptic 'final solutions' of this kind, for its subject is not 'the end' at all. On the
contrary, what it is about is the new creation of all things.'
Revelation is a mixed genre that incorporates features of a prophetic letter with apocalyptic language and imagery." John provided three different clues regarding the genre of
Revelation. In Rev. 1:1 John defines his text as an "apocalypse of Jesus Christ, which God
gave him to show his servants what must soon take place." Revelation contains literary
traits typical of the apocalyptic genre. Such characteristics include significant colors (white,
red, green, black), significant numbers (666, 3 1/2 years), visions (1:12-20), auditions
(1:10- l 1), and a journey to heaven (4:1-2). Theological motifs typical of apocalypticism
include ethical and temporal dualism. An ethical dualism occurs as conflict wages
between God and Satan, the church and the Roman Empire. Temporal dualism prevails
as Revelation emphasizes that "the time (hairos) is near" in 1:3 and 22:10. Throughout the
book John announces the imminent coming of the salvific figure identified as Jesus Christ.
Repetition indicates significance as John concludes the Apocalypse with the threefold
announcement, "I am coming soon" in 22:7, 12, 20. With these literary traits and the theological emphasis on the imminent coming of Christ, Revelation corresponds to the features of an ancient apocalypse.'
John also defined his text as a prophecy (1:3; 22:18-19). In the letters to the seven
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churches of Asia Minor, John functioned as a first-century charismatic prophet.' In the
seven letters, John addressed internal shortcomings of five churches and called these five
churches to repentance. To the church at Ephesus John wrote, "Remember then from
what you have fallen; repent and do the works you did at first If not I will come to you
and remove your lampstand from its place, unless you repent" (2:5). Even the triple series
of seven seals, trumpets, and bowls was designed to persuade the unfaithful to repent and
change their ways (9:20-22; 16:10-11). These calls to repent imply the prophetic opportunity to change and to cancel, or postpone, Gods otherwise imminent judgment
Revelation also contains features of a letter. Schussler Fiorenza suggests the introduction in 1:1-8 "characterizes Revelation as a work of prophetic rhetoric that functions like
an open pastoral letter to seven Christian churches in Asia Minor."'
Reading Revelation as a mixed genre provides hermeneutical balance. A difference
between eschatology and apocalyptic is that eschatology is a general orientation to the
future whereas apocalyptic is a form of eschatology that announces expected details of an
unfolding future and describes the imminence of the divinely controlled end of history
with the coming of a saving figure from God. All apocalyptic is eschatological but not all
eschatology is apocalyptic. If one reads Revelation merely as a predictive scenario of
"what must soon take place" ( I :1) as God guides history to a final judgment and a new
Jerusalem, human initiative and responsibility are diminished. However, affirming the
prophetic aspect of Revelation reminds readers that John wrote to persuade churches to
be faithful, to repent, and to resist the dominant culture. The prophetic side of Revelation
keeps history open and human initiative alive. The Apocalypse's epistolary dimensions
preserve its ethical relevance. As an apocalypse, expecting an imminent end to history,
Revelation reminds readers that morality matters and judgment is near. Someone named
John composed Revelation from a pastoral concern because churches in Asia Minor were
threatened by assimilation into the dominate culture. Whereas Moltmann avoids the
apocalyptic dimension of the future by centering on an eschatological Christianity,
Revelation expands eschatology into apocalyptic. Thus, Moltmann and Revelation are
future oriented but they address the future differently.
II.

MOLTMANN AND REVELATION PRESENT POLITICAL THEOLOGIES OF RESISTANCE TO THE

DOMINANT CULTURE.

I began studying Revelation in 1974 out of political disappointment and a pastoral
concern. As a child of the Cold War, as a sojoumer to Selma, as a person whose social
conscience was sensitized in the civil rights struggle, as a tired veteran of the War on
Poverty in Appalachia, and as a former Vietnam hawk who turned dove in 1966, my
involvement in the moral struggles of this world had drained me of the basis liberalism
and optimism that used to motivate me. I looked to Revelation to see if John's world was
at all similar to mine. I found a pastor on Patmos who sent a book to seven churches in
Asia Minor warning these congregations against assimilation into the dominant Roman
culture. John sensed that some of his readers were wondering if the heavy foot of the
Empire would continue to tramp upon the church. Maybe the Roman Empire would
have the last word in the spiritual conflict betwen church and state. I came to apprehend
Revelation as a rhetorical strategy designed to encourage readers to believe that evil is not
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eternal, that the future can be a New Jerusalem rather than Babylon, and that there is
virtue and reward in remaining faithful amid social and moral stress.' Revelation became
a guide for me in the contemporary church's confrontation with wealth, nationalism, violence, and the misuse of power."
Dorothee Soelle defined political theology as "the politicalization of Christian conscience."' Political theologians, according to Soelle, are "Christians who are no longer prepared to make use of theology to justify existing injustice:" Political theology "is, to take
an image from its most important symbol, an exodus theology that makes the departure
from each and every Egypt of oppression its own theological theme. Redemption is
understood as liberation, Christ is the liberator."
In Theology of Hope Moltmann declared that "the Christian Church can consequently
no longer present itself to this society as the religion of society.' His chapter "Exodus
Church" in Theology of Hope criticized the privatization of religion and sowed seeds of the
corporate political theology that blossomed in his later books. In The Crucified God (English
edition 1974)" Moltmann outlined how the cross can be expounded "as a criticism of
society"" and demanded that Christian theology free itself from the "needs and demands
of the prevalent political religions."' He identified five vicious circles of death including
the circles of force, poverty, racial, and cultural alienation, the industrial pollution of
nature, and the circle of senselessness and godforsakenness." The Church in the Power of
the Spirit ((English edition 1977) 29 and The Way of Jesus Christ (English edition 1990)"
define the mission of the church in combat against the destructive dehumanizing tendencies embodied in the five vicious circles of death. The Coming of God, "written thirty years
after the Theology of Hope is entirely in line with that doctrine of hope."'' For Moltmann,
as a political theologian, the task of the church is not to legitimize existing political and
economic structures but to be a missionary fellowship that liberates persons to find the
meaning of life in Christ and the servant church. Theology seeks to renew life, change the
world, and redeem nature." Regarding Revelation, Moltmann notes "it was meant for
resistance fighters, struggling against the godless powers on this earth, especially the
nuclear powers; it was written, that is, out of love for this world of God's.""
Revelation is a political theology. The word "throne" appears in seventeen of its twenty-two chapters. Political language saturates the Apocalypse as John employs the words
"authority," "power," "war," "worship its throne," "kingdom," "conquer," "the ruler of the
kings of the earth," "the kingdom of the world," and "the kingdom of our Lord, and of his
Messiah," Furthermore, the leopardlike beast of Rev. 13:1-8 is most likely a reference to
Emperor Domitian, and the persecutions John mentions are historical references to local
persecutions that arose in Domitian's reign (1:9; 2:10,13; 6:9-11; 12:11; 13:7; 17:6)."
John used the symbol of Babylon from the Hebrew Bible to judge the Roman Empire for
its excessive nationalism, violence, materialism, and idolatry in Rev. 18. Schfissler Fiorenza
correctly depicts the political conflict in Revelation: "power confronts power and empire
confronts empire. Compromise is not possible.""
John's theology of cultural resistance emerges in three ways. The seven conquering
promises in chapters 2-3, with their concomitant fulfillments in chapters 19-22, 36 call
Christians to stand fast and resist assimilation into Roman and Jewish cultures. Second,
John twice issues "a call for the endurance of the saints" (Rev. 13:10; 14:12), similar to
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Moltmann's enunciation of "endurance to the end...as the sign and testimony of true
faith and as the effect in personal life of the hope for the parousia."" Third, John posits
the church as the countercultural community which is a social alternative to the dominant
Roman Empire. As Schiissler Fiorenza notes
John advocates an uncompromising theological stance because he and his followers
view the dehumanizing powers of Rome and its allies as theologically so destructive
and oppressive that a compromise with them would mean a denial of God's lifegiving and saving power."
Stephen Carter, in The Culture of Disbelief offers a recent rendition of what it might
mean for a church to follow the political theology of Moltmann and Revelation. Drawing
upon David Tracy's axiom that "...religions live by resisting" Carter argues that in regard
to the state, religions should be subversive rather than subserviant" The political theologies of Moltmann and the Apocalypse parallel Carter's counsel.
ILL MOLTMANN AND REVELATION AFFIRM A CRUCIFIED CHRIST.

Their Christologies are anti-triumphalist because they conceive Christ as a sufferer
identified with history's underdogs.
The Way of Jesus Christ lays out "an emphatically social Christologr as Moltmann asks
what Jesus Christ means for those who suffer due to the sins of economic exploitation,
racism, political domination, environmental decay, sexism, and sickness. Hence, for
Moltmann, "what is most important for Jesus is his quarrel with poverty, sickness,
demonism, and forsakenness, not his quarrel with the teaching of the Pharisees and
Sadducees." 42 The Way of Jesus Christ develops a Christology which "apprehends Jesus as
the messianic prophet of the poor."" As Moltmann peels away the arrogant claims of
modem technology and materialism, he notes that "the history of every form of progress
has its other side in the history of its victims,"" leading him to conclude that "the crucified
Christ has become a stranger to the civil religion of the First World and to that world's
Christianity."" His earlier work in The Crucified God laid the foundation for the radical
Christology Moltmann elaborated in The Way of Jesus Christ. The Coming of God affirms
the uniqueness and primacy of the Christ event."
Revelation 5 captures the irony which permeates the Christology of the Apocalypse.
John saw a scroll sealed with seven seals. John wept "because no one was found worthy
to open the scroll or to look into it." Then a heavenly elder told John, "Do not weep. See
the Lion of the tribe of Judah, the Root of David, has conquered so that he can open the
scroll and its seven seals" (5:5). Then John depicted the messianic Lion three times as a
slaughtered Lamb (5:5,9,12). The agony of John's weeping contrasts with the adoration
acclaimed to Christ in vv. 6, 9 and 11 when a heavenly chorus sang "Worthy is the Lamb
that was slaughtered to receive power and wealth and wisdom and might and honor and
glory and blessing" (5:11). John's Messiah is a crucified Lamb. Twenty-nine times John pictured his divine protagonist as a Lamb. Even in Rev. 19:11 ff., a scene of judgment, John
clothes the heavenly judge "in a robe dipped in blood" (19:13). John encouraged and
expected the oppressed saints to endure and persevere because they had conquered the
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evil one "by the blood of the Lamb" (Rev. 12:11). Clearly, John's Christology identifies
Jesus as Messiah, Lord, and coming Judge. However, those lofty titles and functions
emerge from the lowly Lamb's identification with the suffering and death which haunted
John's readers. Any modem reading of Revelation needs to begin with the lowly suffering
Lamb who offered hope and release to a church suffering from the materialism, nationalism, and violence of the Roman Empire—similar issues which Moltmann addresses.
IV. MOLTMANN AND REVELATION ANTICIPATE A COMING CHRIST.

Moltmann's theological agenda turns theology towards the future. In turning theology
toward the future as hope, Moltmann confronted two major obstacles—historicism and an
over-occupation with the present. These two traits of modemity are prominent in the theology of Rudolf Bultmann. Bultmann contended that the historian has no valid evidence
for making statements about the future because "genuine historical knowledge does not
rely on statements but only on evidence."" Bultmann argued theologians cannot speak of
the future; we have no basis for understanding the future because all we can experience
and know is our past and present. The past must be evaluated in light of our present
experience. Likewise, the future will be similar to the present. Rather than speak of God's
actions in the future, Bultmann collapsed the future into our present experience.
Bultmann maintained that as an historian and theologian he could not speak of the future
coming of Christ in a cosmic sense since there is no corresponding analogy in the present
for understanding this future event How can we hope for what we do not understand
and experience in the present?
Moltmann continually discusses the relationship between historical knowledge and
the future." Contrary to Bultmann's existential reading of the New Testament with its
glorification of the present, in The Way of Jesus Christ Moltmann posited the primacy of
the future over history when he declared, "history is undoubtedly the paradigm of modem European times, but it is not the final paradigm of humanity.` 99 Moltmann contends
that Bultmann, and other proponents of realized eschatology such as Marcus Borg," collapse any future action of God into a theology of realized eschatology as new existence
for individuals who confront the spirit of Jesus. In contradistinction to Bultmann who
asserted that no future in this world can bring anything new, and all apocalyptic pictures
of the future are empty dreams,' Moltmann posits the future parousia of Jesus as the
goal of history." Rather than evaluate the resurrection of Jesus through the perspective of
an historian who seeks analogies in the present moment for that past event, Moltmann
reads history in light of the anticipated final resurrection of Christ." A future event is the
key to history's meaning in Moltmann's political theology.
Just what does Moltmann specifically say about the future of Jesus Christ? First, he
admits the contradiction between our present experience and Christian hope, viewing it
as the contradiction between the cross and the resurrection." Second, Moltmann anticipates a parousia of Jesus as the end of time and the beginning of etemity. 55 Third, the
parousia will bring renewal. "The crucified One will be the judge, and he will judge
according to his gospel. His saving righteousness will renew the world."" Even in judgment, "God's grace is more powerful than human sin."" Fourth, the future cannot be
narrated but only awaited. Because we live by hope, he notes "the legitimate statements
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about Christ's parousia do not rest on cloudy surmises about the end of the world, or on
the visions of special prophets. They are founded on the historical revelation of God,
which points beyond itself."" Fifth, the earth and humanity will be redeemed and this
renewed nature will be the beginning of the etemal history." Sixth, consistent with his
social Christology, Moltmann claims that "those who hope in Christ can no longer put up
with reality as it is, but begin to suffer under it, to contradict it.... This hope makes the
Christian church a constant disturbance in human society.""
Although Revelation anticipates a coming Christ, it also seeks to persuade besieged
Christians to endure until God eradicates evil through judgment and renewal. Whereas
Moltmann opposes a collapsing of the future into the glorification of the present in a realized eschatology, Revelation protests the Roman Empire's expansion of its present state
into the claim to be an etemal monarchy. Virgil, in The Aeneid, preserved the Roman
claim of being an everlasting empire—a claim which John reserved for God "who is and
who was and who is to come (Rev. I :8).
Two major differences exist between Moltmann and the Apocalypse regarding the
retum of Christ First Moltmann's concept of the parousia is slippery. At times one wonders
if he is speaking of an actual coming of Christ" Second, Moltmann advocates a universal
salvation. He envisions a judgment of rehabilitation that will bring healing and justice to the
world; therefore " The Last Judgment' is not a tenor. In the truth of Christ it is the most
wonderful thing that can be proclaimed to men and women."" He voices his hope of universal salvation very anthropomorphically, saying "God finds no rest until all of God's creatures—like in the parable of the Prodigal Son—have retumed to God's lap."" In Moltmann's
eschatology, "...true hope must be universal, because its healing future embraces every individual and the whole universe."" Ultimately, for Moltmann, "...hell will go to hell.""
Revelation, on the other hand, anticipates a judgment that separates saints and sinners and
institutes a renewed heaven and earth (Rev. 20:11-21:8). Whereas Moltmann values
Revelation as apocalyptic resistance literature, he rejects the moral judgment that is intrinsic
to the apocalyptic world view. In the apocalyptic world view God eventually dispenses justice as a discipline. That discipline differs from Moltmann's Universal Salvation.
Despite Moltmann's arguments regarding the validity of the Christian hope as the fulfillment of God's promises, I, like Bultmann, am still a child of Ernst Troeltsch's historicism
which seeks analogies in present experience for the New Testament's future promises. I
confess that Christ's future coming has no analogy in history. Thus, I am forced to affirm
the coming of Christ as an act of faith. I find some support for my faith assumption conceming the future as I think about creation. Can't my faith assumption that God was
involved in the beginning of the world, giving a point and purpose to creation, be paralleled by my hope that God will provide a point to the climax of history? Of course, in my
moments of doubt I feel that nuclear or environmental destruction involving the misuse
of human freedom may subvert God's goal." Moltmann seems to have more faith than I
do about God's future. He contends "the expectation of 'the end of the world' is a vulgar
error."" Celebrating God's ultimate purpose, Moltmann maintains
How should the Creator-out-of-nothing be diverted from his intention and his love
through the devastations in what he has created? Anyone who expects the end of
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the world' is denying the world's Creator, whatever may prompt his apocalyptic
anxiety. Faith in God the Creator cannot be reconciled with the apocalyptic expectation of a total annilato mundi. What accords with this faith is the expectation and
active anticipation of the transfonnatio

Again,
...Christian eschatology has nothing to do with apocalyptic 'final solutions'.... On
the contrary, what it is about is the new creation of all things. Christian eschatology
is the remembered hope of the raising of the crucified Christ, so it talks about
beginning afresh in the deadly end."
In spite of Moltmann's repeated insistence on God's ultimate salvific purpose, in my
moments of doubt and anxiety I fear the consequences of human freedom and sin more
than I trust in God's ultimate reconciling purpose. I waver between hope and the human
disasters that Jonathan Schell called The Fate of the Earth" and Rachel Carson termed The
Silent Spring."I know what I want to believe and hope, but my reading of human history
dilutes my will to believe. Pessimism (or is it realism?) dampens my theology of hope. But
I try to let Moltmann and Revelation fuel my capacity to hope.
V. MOLTMANN AND REVELATION ANTICIPATE A FUTURE GREATER THAN THE SUM OF THE
PAST AND PRESENT.
In June 1968 as I despaired over the violence wrought to the political system of the
United States through the assassinations of Martin Luther King, Jr., Robert Kennedy, and
the attempted assassination of George Wallace, I read Moltmann's section "The Sin of
Despair" in Theology of Hope. He identified two forms of hopelessness—presumption and
despair. On the one hand, presumption is "the premature self-willed anticipation of the
fulfillment of what we hope for from God."" Presumption depicts the human tendency
to label our historical achievements as final and infinite. I found it easy to rail against the
sin of presumption in an era symbolized by The Great Society and a grandiose war effort
in Vietnam. On the other hand, despair, in Moltmann's theology, is the premature denial
of any future fulfillment of our hopes. Moltmann persuaded me not to give up hope. His
hope was realistic because it acknowledged the present traumas of suffering, evil, and
death. Rather than being escapist, Moltmann's theology of hope called me to become a
construction worker with God in shaping a more humane future. He perceived hope as
social protest because "hope finds in Christ not only a consolation in suffering, but also
the protest of the divine promise against suffering.' The conclusion to Theology of Hope
dramatized the powerful force of hope against inadequate options as Moltmann argued
for an open future greater than the present:
...the hope of resurrection must bring about a new understanding of the world.
This world is not the heaven of self-realization, as it was said to be in Idealism. This
world is not the hell of self-estrangement, as it is said to be in romanticist and existentialist writing. The world is not yet finished, but is understood as engaged in a
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history. It is therefore the world of possibilities, the world in which we can serve the
future, promise truth, and righteousness and peace .'s
But Moltmann's Theology of Hope was not enough. It nourished me in the final months
of seminary. However, as a young pastor, parishioners asked me to preach from the Bible
as well as from "those theologians you are always reading." In responding to their valid
request I again found help in Moltmann's Theology of Hope. His expositions of promise in
Romans 4, and suffering and resurrection in Romans 8 and I Corinthians 15, helped me
move away from the individualistic realized eschatology of Bultmann's New Testament
theology to a more corporate theology. A theologian was teaching me exegesis! As I
sensed parishioners' and students' needs, a need I share, to know that there is life beyond
the grave or cremation, I regularly speak of my belief in an existence John called "a new
heaven and a new earth...the new Jerusalem" (Rev. 21:1-2). Revelation not only is a
political theology prophetically criticizing the misuse of wealth, nationalism, and power
but it also is an apocalyptic theology of hope promising an eternal future of judgment
and/or, healing and wholeness beyond the brokenness of this temporal life.
In conclusion, I value Moltmann's theology because it allows me to hope for eternal
life beyond the grave even as it motivates my social action on earth. 1 value Revelation
because of its emphases on morality and eternal hope. A quotation from Moltmann's The
Spirit of Life summarizes his political theology and hope and shows why I find the theologies of Moltmann and Revelation to be beneficial:
Just because 1 believe in 'the resurrection of the dead and the life of the world to
come I must already resist the forces of death and annihilation here and now, and
must love life here on earth so much that I try with everything I have to free it from
exploitation, oppression and alienation. And the opposite is equally true: because I
love life, and stand up for its justice, and fight for its freedom wherever it is threatened, I hope that one day death will be swallowed up in the victory of life, and that
then 'there will be no mourning nor crying nor pain any more' (Rev. 21:40
Anyone who sees this world and the next in the Christian hope as an Either-Or is
robbing that hope of both the courage to live and consolation in dying."
Reading Moltmann alongside Revelation is a strategy that enables me to focus on the
present historical situation while anticipating future actions of God in history.
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THE CORINTHIAN CHURCH BETWEEN
PAUL'S AND CLEMENT'S TIME

DAVORIN PETERLIN

INTRODUCTION

Little can be said about the church in Corinth in the period between c. A.D. 57
and A.D. 95. History is silent about it, and there are no written documents that deal
with, mention or even allude to it. The church whose struggles and problems
Christendom knows so intimately for the period of early and mid-fifties seems to
have completely disappeared for forty years only to loom on the historical stage at
the end of the first century.
The overwhelming amount of information which we gather from First Clement
concems the contemporary situation. The epistle describes the state of the church in
the time of writing and the immediately preceding short period. How long it took
the Roman congregation to hear about and respond to the need of the Corinthian
church is hard to ascertain, but the whole process presumably did not take more
than a couple of months.
If there was absolutely no information about the preceding four decades, that is,
if there were no chapters 1:16-3; 2; 3:1a, often designated as laudatio, that is, "a
praise, commendation, eulogy, or panegyric,," all that could be gathered about the
interim period would be inferences and intelligent guesses. However, these chapters
look back to the elapsed forty years, albeit in somewhat idealized manner.
This essay will examine the data provided in this passage of First Clement and try
to relate the scarce information to the preceding period of this church's history.
Conrresrr
The situation as described in these chapters looks almost too good to be true.' It
can be called the "golden age" of the church.' Its very name was "venerable,"
"famous," and "worth of love."'
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The passage is formally a capatio benevolentiae whose purpose is to capture the readers'
attention. It is very natural and logical that the author of a paraenetic document such as
First Clement would use the literary device suitable for his purpose. Through his investigation of sources, K. Byschlag s reaches the conclusion that the account in chapters 1 and 2
is neither historical nor literal, but fictional and conditioned by the choice of the form. He
argues that Clement followed the tradition which is observable also in Hernias (Similitudes,
X 29, 2-3)." Thus Clement modified the Teaching of the Two Ways to fit his purposes,
and put it into the form of the highly contrasted opposites of Einst and lezt. 7
It may be conceded that Clement both related and interpreted the data by way of incorporating them into a common and accepted literary form.' However, it is not necessary that
the utilization of the form on the part of the author equals a conscious literary artifice the
purpose of which is to secure the favor of his readers by picturing the situation better than it
really was, and it still has to be proved that this fact inevitably implies the falsity of the statements. It is hardly imaginable that the official secretary of a most influential church would
falsify data The falsity of Clement's statements would have been easy to detect by the older
members of the Corinthian church, and their pretentiousness exposed. Therefore I will
maintain that the account is to be taken as historically trustworthy.'
VIRTUES

The reasons for such a high reputation of the Corinthian church follow. They are put
in the form of four generalizations which represent a progression to a climax.' ° The generalizations reflect the opinion of the visitors who testify in favor of the Corinthian church.
The first quality mentioned is faith. As is made clear later on in the epistle, for Clement
the term meant obedience to God's revealed will, fidelity to him, unwavering loyalty to
his commandments, and faithfulness. It is used in this sense in Matt. 23:23 and Gal. 5:22.
Piety, listed next, comprises all the virtues and qualities described and enjoined on the
readers. It is a comprehensive term for the fullness of Christian life, which Clement does
not define further.
As Corinth's main strength lay in commerce and trade, many visitors would visit it on
business. Some of them were indeed Christian business persons from other cities or their
representatives. Wealthier Corinthian Christians must have had business relations with
other large cities of the Roman empire. In addition, the churches of the time kept correspondence with each other. A church letter to another church would be carried to its destination by a local believer or a delegation. It is not necessary to assume that all of the carriers traveled as formal representatives of their home-churches and for the sole reason of
delivering the letter, although this was often the case. Letter carriers served as links
between the churches and additional sources of information. Itinerant teachers," prophets
and evangelists would also stop by on their travels. Finally, some Christian visitors were
refugees fleeing from persecution. 12
A most natural place for the Christian visitor was a local Christian church. Although all
Christians were called to showing hospitality, it was particularly enjoined upon the primitive church leaders ( I Tim. 3:2; Tit. 1:8). Local presbyters were in charge of housing visitors." They also may have had at their disposal the money from the church chest allotted
for the purpose of providing for visitors. But hospitality often went beyond the time the
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visitor stayed in their city. The church would provide traveling companions. The purpose
was "to ensure a safe and successful arrival at his or her destination. It seems to be a key
means of Christian hospitality in antiquity."
Therefore it comes as no wonder that the third commended Corinthian virtue was
hospitality, "love of strangers." Taken over from ancient Near Eastem generosity, hospitality
was a cherished Christian virtue (Rom. 12:13; I Pet. 4:9). The reference in 1:2 is the first
of the four in First Clement (10:7; 11:12; 12:1). Its negation, i.e., inhospitability, is mentioned in 35:5. There it is put at the end of the list of vices modeled according to Romans
7, and represents a culmination, according to Clement, of wickedness. The prominence of
the theme of hospitality in First Clement has intrigued commentators.' Whatever the
cause of the denial of hospitality later on, it can be positively stated that the Corinthian
church was an exemplary church in this respect for four decades, and the visitors hailed
the congregation for it.
The list closes with knowledge. The term gnosis does not carry here a technical esoteric
meaning but is, as further explication shows, much larger for it includes also faithfulness
to that which is known, namely God's will for a believer. This knowledge brings blessing
(10:3) and is beneficial to others (12:5; 44:1).
THE LIST OF HOUSEHOLD DUTIES

The ground for such unrestrained commendation of the church in Corinth is condensed in the following two short statements of laudatio. The first exalts the impartiality of
Corinthian Christians of Clement's day. In the Corinthian church of Paul's time the poor
Corinthian Christians had been neglected or harassed by the better-off and advocates of
certain theological outlooks looked down on those who differed from them. About the
period beyond Pauline correspondence Breytenbach aptly comments that "it seemed as if
the Corinthian Christians took note of Paul's advice for we read that they did not allow
social class to influence the life of the community."'
In spite of this, the assertion of impartiality comes as something of a surprise because in
the following lines Clement stresses paying due respect to certain classes of people by certain other classes of people in the church. In the second statement the phrase "to walk in
God's laws" (also in 3:4; 40:4) in a similar vein puts more emphasis on the accommodation to orderliness decreed by God than on the actual value of keeping single commandments because of their benefit for the individual. These statements appear to point to different directions: on the one hand the members of the church had paid no undue attention to who or what their brother was. Their unity was based on their fundamental equality before God. On the other hand, they paid great attention to how God's laws regulated
their mutual relationships in the congregation. They had been given to secure the smooth
functioning of the congregation, and did not imply inequality, but differences of services.
After this follows an extended list of brief statements that portray the situation within
the church during the "interlude" period. The careful arrangement of a household code
(Haustafel) which regulated the duties within a household was characteristic of both
Hellenistic and Jewish literature.' Christians took it over and extended it to comprise the
whole church. The New Testament precedents of such Gerneindetafel are Eph. 5:22-6:9;
Col. 3:18-4:1; I Pet 2:18-3: I 0; I Tim. 2:8-15 where the whole congregation is divided
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according to age, status and sex and their mutual relations prescribed.
Clement uses the same form again later in chapter 21. However, the absence from
First Clement of the term "in Christ," the characteristic Christian addition to ancient
household codes, is conspicuous. Another difference is that, unlike Paul's, Clement's lists
follow an arrangement which can tentatively be called hierarchical. Finally, contrary to
Paul, Clement does not mention masters and slaves.
Thus, first, we learn that the Corinthians were obedient to their rulers. D.A. Hagner's
remarks that the obedience to higher authority is just "another theme germane to Clement's
purpose." As for the term for the "rulers," A. Lemaire is of the opinion that it reflects the
usage of the Roman community. An indirect proof is to be found in the fact that the term is
peculiar to the epistle to the Hebrews (13:7, 17, 24) which is commonly thought of as having been composed in Rome. Although the nature of the relation between Hebrews and
First Clement is still hotly debate& some kind of relation appears likely.
The responsibility of those rulers of the community is depicted in Hebrews as pastoral,
ethical, and religious rather than ecclesiastical. 2 ' Who are they? Heb. 13:7 reveals that
"the founders of the community who have died (as martyrs?)" are among them." The
group may have included also prophets" as Acts 22 clearly shows.
Here the rulers are followed by the presbyters (in the sense of the group consisting of
all elderly male Christians of the church), and are different from the "rulers." It may well
be that the term "rulers" covered all leading men in the congregation; that is, those designated in the rest of the epistle as bishops, presbyters" (excluding elderly men without any
ministry) and deacons. F. Gerke suggests that all rulers in the above sense were chosen
from among the rather amorphous group of elderly members of the congregation."
These considerations seem to fit the hypothetical structure of the Corinthian church in
the period between the rather undefined charismatic non-structure of I Corinthians and a
somewhat structurally more defined church in A.D. 96.
In spite of all this, there is not much that can be said about the rulers on the basis of
First Clement. Due respect must be paid to them simply because they are rulers.'
As for the presbyters, the question has been raised whether there is a charism of age
(63:3). E. Schweizer answers affirmatively and adds that
to walk in faith till one is old is a gift of grace; and so by no means all the old
church members are elders, but those "who are blameless, married only once,
whose children are believers" (Titus 1:6). In the sociological group of the older
church members, therefore, those who perform a special ministry are referred to
more and more clearly as the "older men", just as among the widows the "widows"
appear as a special group ( I Tim. 5:90."
So it can be inferred that the presbyters as church officials, or at least as the people
who performed certain services or ministry, have been introduced in the Corinthian
church shortly after Paul's death."
The young were properly taught and disciplined so that their thoughts (and behavior)
were "in moderation and dignity." From the other occurrences of the word for "dignity"
(honor, honorable) in First Clement it is obvious that the aberration of precisely this quali-
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ty among the young is seen by Clement as erroneous and destructive.
The women, treated next, seem to have been exemplary in practicing this virtue; not
only was their behavior in general (doing "everything") characterized by it, but also their
behavior in their homes, too. They were "discrete," "had sound mind," but also "observed
the proper measure" in their dealings at home (I Tim. 2:15; Mark 5:15; Rom. 12:13; 2
Cor. 5:13). Other virtues enjoined upon women and practiced by them were affection to
their husbands and obedience (to them) (Eph. 5:22ff.; I Cor. 14:34).
The portrayal of women takes proportionately more space and goes into more detail
than the portrayal of other classes in the church. The reason may be seen in the fact that
the whole section was most probably modeled after Titus 2:4-5a," which the writer of First
Clement took over in its entirety introducing only minor alterations. It is possible that there
was a common catechesis from which both Paul and Clement drew' although G. Fee'
thinks that the passage in Titus is modeled after the general framework of I Tim. 5:1 -2a.
On the other hand, the women seem to be put in the spotlight in each household list
in First Clement In analogy with I Timothy where much attention is directed to them
because of their role in, and importance for, the particular problem of disunity in the
church, it is likely that they are dealt with here in a similar way for the similar reason.
It is worth noticing in conclusion that the clause in Tit. 2:5b, which Clement stops
short of quoting, states that such behavior of women prevents the blaspheming of the
word of God. This is reminiscent of the blasphemy of the name of the Corinthian church
(1:1) and of the name of God (47:7), seen by Clement as the result of the failure to
observe the prescribed regulations.
"PROFOUND AND RICH PEACE"
Chapter 2 opens with what looks like a summary. The emphatic all at the beginning of
the sentence stresses that each individual, as well as all classes within the church, was of
one mind with the others. Three pairs of opposites comprise the following sentence: the
Corinthians preferred humility to pretentiousness (or arrogance), obeying orders to issuing
them, and giving to receiving (which is an allusion to Acts 20:35 or to an oral tradition
containing the saying).
The Corinthians used to be content with Christ's rations. In classical and Hellenistic Greek
the word denoted supplies for traveling money, and provisions, especially of an army, but
also an ambassador's traveling allowance." In a metaphorical sense, as here, it was used
of "qualities and practices which assist Christian fife."" It is possible that Clement refers
here to charismata. Alternately, he implies specific "duties" or "ministries" in the church in
the positional sense as described in chapters 40-44. It is not likely that the term refers to
the previously depicted virtues since they are seen predominantly as the Corinthian
Christians' own accomplishment.
Corinthian believers also listened to, memorized, and practiced Christ's words. They
probably possessed a collection of Christ's sayings, transmitted orally and possibly
arranged for catechetical purposes.
The vividness of the expression "you held his sufferings before your eyes" and its incorporation in this context convinced Hagnerm that this is an allusion to Gal. 3:1. It means
that for the Corinthians Christ's sacrifice was one of the foremost teachings and incentives
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for life. It is worth observing that all three assertions are Christocentric.
As a consequence, or perhaps in this way, they received "profound and rich peace." It
has been argued that the phrase "profound peace" is a set-phrase and should be interpreted as a unit. Thus W.C. van Unnik35 examined twenty-five occurrences of the phrase and
concluded,
Uberschaut man dieses Material, dann ergibt sich, dass, wo ein deutlicher Kontext
vorlieght, der Ausdruck "tiefer Friede" immer mit der Lage eines Staates verbunde
ist and aussagt, dass dieser Staat sich in einem iiberaus glikklichen Zustand befindet, weder behelligt von auswertigen Feinden noch von Revolutionen im Innem, sich
also in volstandiger Harmonie befindet."
The phrase, rooted in Greek political terminology, would be differently applied in psychological and eschatological contexts, but also in Christian. For one, the church described
with these words is not disturbed from the outside. From the very beginning the
Corinthian church enjoyed a rather favorable attitude from the Roman magistrates. It
seems to have been free from persecution.' Therefore, it was indeed a "longa Pax" in the
temporary sense as Beyschlag argued." However, it is not only the absence of the outside
pressure or disturbance, but also the harmonious life within the church in which everyone
does what is best for all and required by God.
Another consequence was that the Holy Spirit was poured on all of them. The unity of
the local body of believers is confirmed in this way. They walked in the laws of Cod (1:3),
they paid heed to Christ's words and deeds (2:1), and the Holy Spirit was poured on all of
them. The Trinitarian formula is unmistakable.
It has been objected that the idea of the outpouring of the Holy Spirit as the reward
for moral living marks Clement's digression from the New Testament orthodoxy into religious moralism.'" On the other hand, the Holy Spirit must have been present and working in the Corinthian believers even prior to the outpouring mentioned, since they would
not have been able to behave as they did without the Holy Spirit. Even if we consented
that the Holy Spirit was "poured out abundantly" as a reward, it is nowhere asserted that
the Corinthians had lived as they did in order to receive the reward, or that "Clement con40
stantly believes that the Holy Spirit comes only as a reward to personal piety.''
The verse does not support work-righteousness, the idea that people are being saved
by doing good deeds. Clement's sole purpose was to persuade the Corinthians to change
their behavior. Consequently what people do is given prominence in the letter. After all,
Clement's alleged departure from the New Testament teaching is not so great in light of
the passages such as 2 Cor. 13:1 1, Phil. 4:8-9 and Matt. 13:11-12. It seems that he only
drew logical conclusions from them.'
C.M. Nielsen" believes that the Holy Spirit came in this instance as the reward, but also
even prior to that as the originator of ethical conduct. The stress must consequently fall on
"abundantly." God rewarded the Corinthians for their faith and piety (1:2) showing his
abundant mercy by leading them into deeper spiritual realities, If this "abundance" implies a
qualitative advance in comparison with the state of the church in I Corinthians, there is
nothing in the text that would help us discover its precise nature or manifestations.
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"Insatiable longing to do good" pervaded their conduct This made them even more
sensitive to their sins so that they were concerned even about involuntary sins (2:3) and
prayed for God's forgiveness of them. They were also so "sincere and guileless" (2:5) that
they held no grudge against each other (2:5), but mourned over the faults of fellow
believers and apparently reckoned them as their own, that is, either assumed some
responsibility for them or wept for them as if they were mourning over their own faults
(2:6), which is more likely. They never regretted any of the good things they did (2:7)
and this allusion to Titus 3:1 reiterates the idea from 2:2 of having always and only good
things on their minds. The pronoun all implies here the whole range of good deeds, as it
does also in I :3 (two occurrences) and 2:8.
The reference to "involuntary sin" (2:3) triggers off a short digression (2:4). Clement
explains that the Corinthian Christians' compassion was so great that they spent "day and
night" in fervent intercession. The athletic motif of agon was probably very familiar to both
Romans and Corinthians from the Isthmian games. The intercession was being offered on
behalf of the whole brotherhood (similarly in Col. 2:1). The Corinthian Christians properly
understood their responsibility within the divinely ordained plan of salvation.'
This profound spiritual unity is emphasized by the reference to the absence of "all
schism and sedition" (2:6). The pronoun all, conspicuously frequent in this section, entails
the notion of completeness both in number (implicative sense) and in degree (amplicative
sense) as in 3:1. In other words, they abhorred all kinds of divisions. The mention of these
two terms here seems, however, rather awkward since nothing in this section even
remotely requires them. They are used here either in the most general meaning of dissention possibly caused by the unforgiven sin (cf. 2:6), or inserted here in anticipation of
the following chapters. Beyschlag" draws an interesting parallel with Hermas, Similitudes
IX 29, 3-4, and concludes that the term schismata undoubtedly refers to the denial of forgiveness, and thus its mention here.
The Corinthians' splendid character (or "citizenship," Lake) likened to a cloak, and the
motivation for their disposition in His fear (that is, the fear of God)," serve as motif-bridges
with the following chapter: both of them occur in 3:4.
The quotation from Prov. 7:3 (LXX), emphasizing that the integrity and conviction visible in their actions stemmed from heeding God's precepts, concludes chapter 2. In spite
of that, the thought extends into the next chapter. The first clause lays out, in the form of
the summary, the outcome. To be able to fully appreciate it, here is a list of various translations of the two terms Clement uses: The Corinthian church enjoyed "glory" (Lake),
"renown" (Grant), "good repute" (Standforth), "great popularity" (Richardson). It was given
"greatness" (Glimm), "opportunity for expansion" (Grant), "enlargement" (Lake), "growing
members" (Richardson).
SUMMARY
What are the reasons for such a dramatic change from the previously so turbulent
church of Paul's day? We do not know unless we accept the most obvious explanation:
that the believers took seriously Paul's words, written or spoken, and turned unreservedly
to God for forgiveness, support, and strength.
After he had written 2 Corinthians, Paul presumably visited the church in Corinth for
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the third time as he had promised in 2 Cor. 12:14 and 13:1. When exactly that happened we do not know. He might have visited Corinth in the fall of the very same year
and spent the winter there before going back to Jerusalem with the collection.
Alternatively, he visited it after the Roman imprisonment, since on the way to Rome as a
captive he did not pass through Corinth, but of that we have no reliable information.
In the period that followed, the differences that had troubled the church largely vanished. The various groups within the congregation (whether thought of as different classes
or different house-congregations) lived together in harmony. The church enjoyed long
and undisturbed peace. The believers cared for each other and forgave each others' mistakes and sins. They were content with whatever gift God gave them and in turn God
chose to bless them even more richly.
The church structure is emerging, but is not yet clearly visible. There were older members in the church who had been there from its beginnings, whose long-time obedience
and faithfulness to God secured them a position of authority. From among them emerged
leaders with more precise duties: pastoral, preaching and leading services. The variation
of terminology shows that the church organization still remained largely in flux."
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THE BEGINNING OF ADOLESCENCE

It seems the world would be a better place without adolescents. Before you cry
out in rage at my callousness, it would be good to consider that much of the world
is a better place because there are none. Yes, there are hormone-hopping sexually
ripening teen-age citizens in most, if not all, societies. But adolescence, as we've
come to know and lament it in North America, is a reality many other cultures simply do not have built into their societies.
Donald Joy writes:
The relatively modem phenomenon of adolescence is defined as a psychosocial period beginning with the arrival of sexual potency and extending until
economic and social independence is achieved (I 978:91).
One of the factors which has contributed to the rise of adolescence is the changing perception of puberty and falling age of its onset. Strictly speaking, puberty is the
time when people are first able to have children. But, while puberty used to be
thought of as "the beginning of adulthood itself," it is now considered simply as "the
beginning of a stage between childhood and adulthood" (Koteskey 1987:12). boy
adds:
Arrival at puberty is increasingly early in North America and Western Europe.
In 1840 the average girl's first menstruation occurred at age seventeen. In
1960 the age was thirteen, and by 1970 it was slightly earlier than thirteen....
First orgasm in males is less observable and hence less reliable data is available,
but the trend has been the same (1978:93).
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Boys, then, remain about twelve to eighteen months behind girls in the onset of puberty (Joy 1978:92). (Orthodox Jewish synagogues recognize bat mitzvah for girls at age
twelve and bar mitzvah for boys at age thirteen [Salkin 1992:31.)
Further evidence concerning the recent introduction of adolescence comes from
Ronald Koteskey. He writes:
Two thousand years ago under Roman law, women could marry at twelve and
men at fourteen. A thousand years ago under English law it was the same. Two
hundred years ago under common law in the United States it was still the same—
women could many at twelve and men at fourteen. For 3000 years, the minimum
legal age for marriage did not change.... Then, just as the age of puberty was
decreasing, laws increasing the minimum legal age for marriage were passed in the
United States and Europe.... Although they were adults and had been treated as
adults for thousands of years, teenagers were redefined as "children." ... This was
the creation of adolescence (1987:14-15).
Koteskey goes on to quote John and Virginia Demos:
The concept of adolescence, as generally understood and applied, did not exist
before the last two decades of the nineteenth century. One could almost call it an
invention of that period (1987:16).
Finally, Koteskey concurs with those who "call adolescence 'a period of temporary
insanity between childhood and adulthood:" But he goes on to add that it is our culture,
not our teens, who are insane (1987:16)!
ADOLESCENT CONTEXT

According to Joy', the issues before adolescent children which must be resolved before
they can attain adult status revolve around their value, role, and status. When these three
needs are met through adult and family involvement and blessing, the tendency is to
launch healthy, responsible adults. However, when adolescents handle their own transition into adulthood, the results are generally destructive. If children are not valued at
home, or by significant adults, they will find a peer group or gang that approves of them.
When the role of "woman" or "man" is denied them, they will remain a "boy" or a "girl"
forever, forsaking meaningful vocations and failing to contribute positively to society. And
when adolescents are not given the opportunity to share the status of responsible and
competent adults, they will develop illegal, immoral, or near fatal "initiation" rites into
their own ignored adolescent culture.
Having adult status denied them, many teenagers in the crucible of adolescence have
sought ingenuous, and often-times damaging, means of attaining that status. Robert J.
Samuelson quotes Leon Dash, who reports in When Children Want Children, that for
many girls living in poverty-stricken areas, having
a baby is a tangible achievement in an otherwise dreary and empty future. It is one
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way of announcing: I am a woman. For many boys...the birth of a baby represents
an identical rite of passage. The boy is saying: I am a man (1993).
It seems then, that the question is not, "Will these children ever grow up?" but rather,
"What kind of adults will they become?" That question may best be answered by paying
special attention to those significant persons who surround them and escort them to the
next stage of their lives. The hopes and freedoms of responsible adulthood are there, as
are the despair and squandered opportunities of endless childhood.
RITES OF PASSAGE

An element missing from our culture but present in most which do not include this
ten-year (or so) interlude between childhood and adulthood, is the rite of passage. Rites of
passage mark distinctions in an otherwise continuous life course. They celebrate and facilitate change and the disruption of standard social categories, while at the same time they
preserve them (Myerhoff, Camino, and Tumer 1987:381). Though the intention here is
to study rites which carry children into adulthood, rites accompany change and growth at
various times in our lives: from non-being to being in birth (Van Gennep 1960:41-64),
from childhood to adulthood in puberty rites (Van Gennep 1960:65-101), from single to
married in marriage (Van Gennep 1960:116-45), and from life to death in funeral rites
Wan Gennep 1960:146-65).
Paul Hill, Jr., in a discussion about rites of passage for use with African-American males,
writes:
Rites of passage are those structures, rituals, and ceremonies by which age-class
members or individuals in a group successfully come to know who they are and
what they are about—the purpose and meaning for their existence, as they proceed
from one clearly defined state of existence to the next state or passage in their lives
(1992:62).
In the afterword to the poignant Circle of Life picture album, Peter Matthiessen writes,
Rites momentarily lift us from the petty confusions of existence and make us
pay complete attention to the passage of our lives, complete attention to the
human transformations that link and bind us to all other humans ...complete attention to the wonder of it all (1991:228-29).
In specifically adolescent rites Buddhist children are formed into adult Buddhists by
following the Buddha's own transition from wealth to enlightenment during the Shin Byu
ceremony (Zahniser 1991:3). At the Jewish bar/bat mitzvah, a thirteen or twelve year-old
child is recognized as "son or daughter of the commandment," which means they are presumed "old enough to be responsible for" living not only "a Jewish life, but also to sanctify
life" (Salkin 1992:3). Through the kisungu rite, Basanga girls of Zaire are initiated into the
world of adulthood through the symbolic death of their childhood (Persons 1990:165).
Baptism, as a symbol of death to sin and new life in Jesus Christ, serves as a focal rite of
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passage into full participation within the Christian community (Tollefson 1990:324).
This is why Victor Turner describes rites of passage as culturally prescribed rites which
"accompany the passage of a person from one social status to another" (1987:386).
Others have gone so far as to describe the work of rites of passage and the ritual process
as achieving a shift in consciousness appropriate with new social markers or standing
(Meyerhoff, Camino, and Turner 1987:385).
In North America, however, no standard rite of passage from childhood to adulthood
exists. Instead,
a protracted and amorphous state of adolescence prevails in which biological and
psychological transitions are taking place ... unassisted by ritual processes that
would make the transition clear and definite for all involved (Zahniser 1991:4).
Much work has been done to contextualize adolescent rites from other cultures. (Zahniser
1991) Still, none have emerged through this work or from our own culture which have
attained the needed status to bring about the transition from childhood to adulthood in a
coherent and meaningful way. Indeed, just when our teens need adults the most, in the years
of their developing sexuality and cognitive decision-making abilities, that is when our society
most clearly leaves them to themselves, with cries of insanity and "I don't understand you!"
THEORETICAL FRAMEWORK FOR ADOLESCENT RITES OF PASSAGE
Before we can bring a rite of passage to church or synagogue for use in transforming
our young we must first understand how they work. There are three subdivisions, or elements, to a viable rite of passage: rites of separation, rites of transition and rites of re-incorporation (Van Gennep 1960:1 I ). (See Figure I .)

Reincorporation
New Status
Separation

Old Status

Transition
Figure I. Rite of Passage Structure
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The first phase, separation, involves bringing together symbols in a ritual of separation
from others in the old state from which the transition is being made. Here, for example,
Australian aboriginal boys are initiated into manhood as they are separated from their
mothers and captured by unknown, usually masked, men and told they are about to die.
Rites of transition put the initiates in a kind of limbo, betwixt-and-between their old and
new states. (Often this is called the liminal phase, from the Latin, //men "threshold"
[Turner 1987:385].) This is a chaotic time of testing where former identities, statuses, and
roles are eliminated in preparation for new ones. Initiates go through this challenging
ordeal as a symbolic visitation to the womb and the tomb in order to be reborn into a
new and, as-of-yet unknown reality (Zahniser 1991:7). The final phase, reincorporation,
retums the initiate, through ritual, into society but at the new state to which the transition
has now been made. Among the Australian aboriginals mentioned earlier, the final act of
reincorporation is a ceremony honoring the deity and removing a tooth of the initiate,
identifying him permanently as a man (Zahniser 1991:4-6).
Rites of separation, then, "remove initiates from the flow of social structure, shutting
them into the liminal phase of the process in which they are raised to the level of the new
social reality into which they are to be integrated" (Zahniser 1991:6). Similarly, rites of
reincorporation return the initiates to the normal flow of social reality, but at a new level.
Without these rites of separation and reincorporation suspending socially accepted identities, statuses, and roles, rites of transition would be impossible. It is in this middle phase of
liminality, where the world as the initiate knows it is "locked out," that the status of the
child is raised to that of an adult.
Within the context of the chaos created during the rites of transition, enabled through
the suspension of normal and familiar structures, initiates experience a heightened sense
of creativity, community, and bonding. There is creativity because new things are possible
and nothing is taken for granted during transition (Zahniser 1991:7). Further, community
is created, not simply geographically, but through the freedom created as participants
interact, not in accordance with the binding roles of their social status, behind which the
human person is only dimly discemible, but according to the very real, individual identity
found in their common humanity (Turner 1977:177).
Zahniser suggests bonding as an
apt image to describe the process of forming a new identity and a sense of belonging that result from that process [the transition phase]. But in addition to the bonding to a new identity and the bonding to the community in a new way that result
from a rite of passage, initiates bond to the beliefs and values of that community as
well (1991:8).
He calls this "pedagogical function of the rite of passage process 'bonding to meaning'"
(1991:8).
Tollefson, too, shows how the rite of passage structure presents a "pedagogical opportunity for promoting personal development and spiritual growth" (1990:315). The
process for this pedagogical opportunity within the rites of transition, as he describes
them, are: marginality of the initiates; reflection of the familiar pattems, now gone forever;
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cognitive dissonance as seemingly unattainable patterns are laid out for the future; and
reorientation in self-understanding with respect to their perception of appropriate social
obligation and behavior. All of this leads Tollefson to characterize the rites of transition as
an "intensely creative and personal process" (1990:317).
While Wynkoop (1982) points out that rites of passage release us from a lower level
of privilege, but also require of us higher demands of integrity and obedience, it is also
true that for a rite to be truly effective in this way, it must be recognized and actualized, at
least through some subset of the initiates' social community of younger and older persons.
Those younger must look anxiously forward to "their" day, while older members can celebrate, through ritual as well as informally, and recognize in every way possible the new
adult status of the former child. Van Gennep writes:
The person who enters a status at variance with the one previously held becomes
"sacred" to the others who remain in the profane state. It is this new condition
which calls for rites eventually incorporating the individual into the group and
returning him to the customary routines of life (1960:vii-ix).
The importance of this social recognition shows up in other ways as well. The movement away from childhood to adulthood necessitates a movement away from parents,
and their participation is almost always as spectators, not key players. Sponsors or mentors, or sometimes unknown adult members of the surrounding tribes, perform the actual
rites of initiation and passage in certain cultures. Hence the African proverb, "It takes a village to raise a child" (Hill 1992:55). David Elkind writes:
We all have a "sense of becoming,' of growing and changing as individuals. Markers
confirm us in our sense of growing and changing. This confirmation, moreover, has
to be social as well as personal. However personally gratifying the attainment of certain markers is, such attainments mean much more when accompanied by social
recognition. Indeed, much of the gratification of reaching new markers is the public
approval that comes with them (1984:93).
One trend in American Judaism is the privatization of bar/bat mitzvah, the so-called

havdalah bar/bat mitzvah held in conjunction with the service which ends Shabbat instead
of the more traditional Shabbat morning service. Salkin writes:
[Mainstream opinion discourages such havdalah ceremonies. The reasoning is
clear—the Torah is not traditionally read at that time; the timing of such ceremonies
puts undue emphasis on the Saturday evening festivities; and havdalah bar and bat
mitzvah ceremonies convince people that the service is "theirs," diminishing the
centrality of the community in Jewish life (1992:7).
INVITING Rims OF PASSAGE TO CHURCH OR SYNAGOGUE
There has been much discussion in current literature about reclaiming rites of passage
for various uses in our society today. One of the most clearly written calls comes from
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psychologist Kathleen Wall and journalist Gary Ferguson (1994). Their discussion of rites
and rituals for work, relationships, family, lost youth, friendship, divorce, mid- and end of
life is gripping and thorough. Mother popular discussion of the rituals of our lives is written by Robert Fulghum (1995). Although more descriptive than prescriptive, this is a
helpful volume which has raised the consciousness of many to the importance of rites
and rituals in all our lives. Many of these rites can be adapted and utilized by a worshipping community for the benefit of all who are willing to accept their challenge for transformation and change. General guidelines for developing or adapting an adolescent rite of
passage include:
I. Target teens nearing the onset of sexual maturity. This may mean including
males who are older than participating females.
2. Involve parents peripherally, not as principal players.
3. Involve as much of the worshipping community as possible in rituals of separation and re-incorporation, as well as instructors and mentors during the rites of
transition.
4. Educate the worshipping body as to how their operational expectations of the
new initiates should change.
5. Celebrate, celebrate, celebrate!
RECENT RESEARCH

Each summer since 1987 I have taken a group of teenagers backpacking in the southern Rocky Mountains. After seeing great fruits from this ministry in terms of spiritual
growth, I intentionally planned a backpacking experience around a rite of passage model.'
The overall trip was seen as a rite of passage, with separation, in this case, leaving home;
transition, the days and nights on the trail within the wilderness; and reincorporation, coming home to a familiar environment, but hopefully on a higher spiritual plane. Further, a
daily trail curriculum was used, titled Path to Adulthood, which was designed to challenge
the youth to accept the greater rights as well as the increased responsibilities of adulthood.
Finally, the youth were led through a culminating rite of passage ceremony developed as a
climax to the week long experience and conducted the last night on the trail.
To measure the effectiveness of the backpacking trip and its constituent elements with
respect to spiritual growth, the teenagers were given the twenty question Spiritual WellBeing Scale (SWBS) the day before departing, then four weeks and again twelve weeks
after returning. Each question was rated on a six-point modified Likert scale from Strongly
Agree to Strongly Disagree with no mid-point. The two post-tests contained ten additional
questions which asked the youth to rate how the following items or activities contributed
to their spiritual growth: daily hiking Bible studies, sharing times, living in the wildemess,
quiet times, relationships formed during the trip, rite of passage ceremony, leaving the
familiar world behind, journal writing, and carving on their walking sticks. These were
rated on a scale identical to the SWBS. The youth were also asked to write in a daily
reflective journal, answering general, as well as specific, questions regarding particular
experiences during the trip or elements of the curriculum.
Briefly, the SWBS was used for several reasons. The SWBS is an integrative tool, measuring both the vertical dimension of spiritual well-being in relation to God (the odd-num-
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bered questions) and the horizontal dimension of life purpose and satisfaction, with no
reference to anything religious (the even-numbered questions). These two measures serve
as a check against each other since the underlying assumption is that, while they are partially distinctive, there should also be significant overlap. These two factors comprise the
Religious Well-Being (RWB) and Existential Well-Being (EWB) subscales of the SWBS.
High correlations have been found to exist between the SWBS and both of the subscales
(Ellison 1983:331-333).
Also, the test is short, only twenty questions, and, according to Ellison and Smith, "it
can be effectively used with anyone who has a meaningful conception of the term God"
(1989:39). Further, its reliability and validity have been demonstrated (Bufford,
Paloutzian, Ellison 1989:57-58). The scale has been shown, through exploratory research,
to illuminate personal growth toward meaning and wholeness, devotional practice, relationship to God, and mystical experience (Ellison N.d.:15). Also, the SWBS is designed to
measure spiritual well-being without getting bogged down in specific theological issues or
pre-determined standards of well-being (Ellison I 983:332).
The rite of passage ceremony designed for use with this backpacking trip was comprised of seven elements, or stations, designed to "walk" the teenagers, individually and corporately, through the requisite stages for achieving responsible adulthood from a Christian
perspective. Following is the ceremony used during the trip (Venable 1995:112-15).
PATH TO ADULTHOOD RITE OF PASSAGE CEREMONY

Supplies needed:
Each teen should have their walking stick and New Testament.
Enough nail-crosses on leather cords for all participants.
One sheet large enough to place over the shoulders of the teens.
Pot of water with wash rag on fire.
Copies of this rite of passage for all adults.
Appropriate juice, cup, and bread for Communion.
Have all the teens gathered in one place, away from where the following ceremony
will take place. The first five stations of the rite of passage are performed individually with
each teen-age backpacker. After all teens have been initiated, proceed with stations six
and seven. (All Scripture references below are based on the New International Version,
with some modifications for gender and context.)
Station I Putting Away Childish Things
All adults should be wearing a gold nail-cross. A parent/sponsor should bring in their teen
camper with their walking stick and Bible, with the sheet draped over his/her shoulders.
TRIP LEADER: Who is this boy/girl? Why do you bring him/her here before these
adults?
PARENT/SPONSOR: You are mistaken! This is no boy/girl! Sunday, when we left
home he/she was but a child, but today I present to you and the others an adult who
deserves all the freedoms and responsibilities they deserve.
-
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TRIP LEADER: (speaking to the teen) What do you say? Are you a child, or are you
an adult?
TEEN: When I was a child, I talked like a child, I thought like a child, I reasoned like a
child. When I became an adult, I put childish ways behind me. (I Cor. 13:1 1 )
TRIP LEADER: Have you done this? Have you put childish ways behind you?
TEEN: Yes, I have.
TRIP LEADER: (to adults) What do you say? Is this a child, or is this an adult?
ADULTS: We see no child before us. A few days ago, we were not sure, but today we
know that (name of teen) is one of us. He/She is truly an adult, and we like what we see
in him/her!

Station 2 - Giving God Who I Am
The parent/sponsor now joins the other adults and the teen is left with the trip leader.
TRIP LEADER: So, you are truly an adult, and we want to honor and respect you as
one of us. What will you do with your new freedoms? Will you give God all that you are?
TEEN: Yes I will. I have been crucified with Christ and I no longer live, but Christ lives
in me. The life I live in the body, I live by faith in the Son of God, who loved me and
gave himself for me. (Gal. 2:20)
TRIP LEADER: (Takes teen's walking stick and washes it with water from a pot on the
fire.) Your life is purified and has joined with Christ's. You are awesome in His sight!
ADULTS: We, too, give God our very lives, and choose to live for Him!

Station 3 - Dealing with My Sin
TRIP LEADER: The good news of the Gospel is that while we were still sinners, Christ
died for us. (Romans 5:8) What do you say about the sin in your own life? What will you
do with it?
TEEN: I count myself dead to sin but alive to God in Christ Jesus. Therefore I do not
let sin reign in my body, nor will I obey its evil desires. I will not offer my body to sin, as
instruments of wickedness, but rather offer myself to God, as one who has been brought
from death to life; and I offer the parts of my body to Him as instruments of righteousness. Sin shall not be my master, because I live under God's grace. (Rom. 6:11-14)
TRIP LEADER & ADULTS: In the name and authority of Jesus Christ, we pronounce
that you are forgiven in Christ, and offer you His peace for your life. (John 20:23)
TRIP LEADER: (Removes sheet from camper.) You are clean, you are a new creation!
(2 Cor. 5:17) You are set free from your sin to go and serve Jesus!

Station 4 - Giving God Who I'm Becoming
PARENT/SPONSOR: I am proud of (name) and am thankful for the wise choices
he/she has made, including his/her decision to give him/herself to Jesus. I think (name)
will continue to make wise decisions in the future, and I bless him/her and his/her future
in the name of our Lord Jesus Christ!
TRIP LEADER: You've made it this far, and now as an adult, we believe with God's
help you can make it farther still. But I ask you: will you give your future, your spouse,
your job, your education, your family, all that you hope to be, to Jesus this day?
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TEEN: Not that I have already obtained all this, or have already been made perfect,
but I press on to take hold of that for which Christ Jesus took hold of me. Friends, I do
not consider myself yet to have taken hold of it. But one thing I do: Forgetting what is
behind and straining toward what is ahead, I press on toward the goal to win the prize for
which God has called me heavenward in Christ Jesus. (Phil. 3:12-14)

Station 5 Receiving God's Call
Trip leader moves toward the teen and places a gold nail-cross on a leather cord
around his/her neck.
TRIP LEADER: God has called you to serve him and to live faithfully in his will, honoring those around you, and living always for him. This nail-cross lanyard is a symbol to
remind you that following Jesus will not always be easy, but you will never be alone. Even
when you feel God has left you, you will have many Christian brothers and sisters to lift
you up. We will always love and respect you. You have changed our lives, and seeing
Jesus in you reminds us how much we love Him, too! (Hug, embrace.)
Now the teen goes to stand with the adults.
-

Station 6 Following Jesus
After all the teens have been initiated through stations 1-5, proceed with 6 & 7.
TRIP LEADER: It will not always be easy, following Jesus. What will you do, how will
you respond when the going gets difficult?
ALL TOGETHER: Praise be to the God and Father of our Lord Jesus Christ! In his
great mercy he has given us new birth into a living hope through the resurrection of Jesus
Christ from the dead, and into an inheritance that can never perish, spoil, or fade—kept in
heaven for you, who through faith are shielded by God's power until the coming of the
salvation that is ready to be revealed in the last time. In this you greatly rejoice, though
now for a little while you may have had to suffer grief in all kinds of trials. These have
come so that your faith—of greater worth than gold, which perishes even though refined
by fire—may be proved genuine and may result in praise, glory and honor when Jesus
Christ is revealed. Though you have not seen him, you love him; and even though you
do not see him now, you believe in him and are filled with an inexpressible and glorious
joy, for you are receiving the goal of your faith, the salvation of your souls. (1 Pet. 1:3-9)
TRIP LEADER: The nails in our crosses are to remind us of the hardships of following
Jesus. Our nail-cross is gold, however, to remind you of how we are being changed and
refined as Jesus walks with us through our trials.
-

Station 7 Hob) Communion
TRIP LEADER: And Jesus took bread, gave thanks, and broke it, and gave it to his disciples, saying "This is my body given for you; do this in remembrance of me." In the
same way, after the supper he took the cup, saying "This cup is the new covenant in my
blood, which is poured out for you. But the hand of him who is going to betray me is
with mine on the table. The Son of Man will go as it has been decreed, but woe to that
man who betrays him. (Luke 22: 1 9-22)
After a prayer of consecration, the backpackers may receive Holy Communion.
-
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FINDINGS OF THE RESEARCH

Since there were only eight teenage subjects in this research, the results are viewed as
exploratory. Following is a summary of the findings of the research.
Table I and Graph 1 below show the average pre-test and four- and twelve-week
post-test SWBS, RWB, and EWB scores for all participants.

TABLE I

N

Mean Pre-Test, Four- and Twelve-Week
Post-Test SWBS, RWB, and EWB Scores
Pre-Test
Four-Week
Scale

Twelve-Week

8
SWBS
RWB
EWB

104.75
53.13
51.63

99.50
50.75
48.75

102.00
53.75
48.25

GRAPH I

120.00
100.00
80.00
60.00
40.00

I

20.00

11

0.00
Pre-Test
SWBS

Four-Week
RWB

Twelve-Week
[al EWB

All scores rose between the pre-test and the four-week post-test. At the twelveweek post-test, SWBS scores were above the pre-test level, though below the
four-week mark, RWB scores continued to rise, and EWB scores fell slightly, dip-
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ping half a point below the pre-test level.
Table 2 and Graph 2 show the average SWBS, RWB, and EWB pre-test and four- and
twelve-week post-test scores of the three subjects who had a parent serve as a sponsor on
the trip and the five who did not have a parent participate.

TABLE 2
Mean Pre-Test, Four- and Twelve-Week Post-Test SWBS, RWB,
and EWB Scores of Subjects with a Parent and
Those Without a Parent Participating
in the Backpacking Trip
Sample Group
With a Parent
SWBS
RWB
EWB

n
3

Without a Parent
SWBS
RWB
EWB

5

Pre-Test

Four-Week

98.67
53.00
45.67

100.00
49.67
50.33

97.33
53.33
44.00

100.00
49.40
50.60

107.60
55.20
52.40

104.80
54.00
50.80

Twelve-Week

GRAPH 2

120.00
100.00
80.00
60.00

ITT

40.00
20.00
0 00

Pre SWBS RWB EWB Four SWBS RWB EWB Twelve SWBS RWB EWB
With a Parent

= Without a Parent

Pre-test SWBS and EWB scores for the backpackers with a parent participating started out
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lower than the means of those without a parent participating The rise from the pre-test to the
four-week post-test SWBS means of those subjects who had a parent participating was +133,
while the rise for those without parental participation was +7.60! For the twelve-week posttest scores of the backpackers with a parent participating, only the RWB subscale rose above
the pre-test level, and that by only +.33. For those without a parent participating, the twelveweek post-test means were higher than the pre-test scores for all three subscales.
Among the ten factors mentioned in the post-tests as possible contributors to spiritual
growth, the three rated the highest were: the rite of passage ceremony held the final night
on the trail, daily quiet times, and evening share times. Typical joumal entries which reflected on the rite of passage ceremony included: "It brought me close because I became an
adult in front of God." "It helped me realize that I need to grow as a Christian. Just like I
don't want to remain a child, I don't want to always be a baby Christian." "I felt loved."
CONCLUSION

It would seem that, at least within the confines of the study shown here, there is a possibility for growth in spiritual well-being—transformation, if you will—for adolescents participating in a formal rite of passage process. Much of the growth, especially within the
Religious Well-Being subscale, was shown to persist to twelve weeks. Also, those backpackers who did not have a parent participating in the experience seemed to be at an
advantage as far as potential for spiritual growth is concemed.
Though much research and experimentation need to be done, the rite of passage
structure represents a significant and positive possible resource for transformation for the
lives of adolescents, within the context of religious education.

NOTES

I. This discussion is based on notes from a lecture with Dr. Donald M. Joy during a doctoral
seminar in January 1992. Dr. Joy is professor emeritus of human development at Asbury
Theological Seminary in Wilmore, Kentucky.
2. Figure I is based on a diagram from Zahniser (1991:4). In the one used here, the New
Status is shown at a higher level than the Old Status. This change was first illustrated for me by Dr.
Donald M. Joy.
3. The following is distilled from my doctoral research (Venable 1995), especially chapters 3,
"Design of the Study' and 4, "Findings of the Study."
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BETHEL ACADEMY:

MORE IMPORTANT DOCUMENTS

GEORGE HERBERT LIVINGSTON

At the time my reports on Bethel Academy were published in The Asbury
Theological Journal, vol. 49, no. 2, incomplete information was available about the
6,000 acres granted to Bethel Academy in 1798 by the General Assembly of the
Commonwealth of Kentucky. The Act of Endowment is found reproduced on pp.
96-98 of the above mentioned Journal with a note at the end of it This note has a factual error for the statement "4,935 acres" for the total should have been 5,935 acres,
and we now know that the parcels of land that made up this acreage are in Union
County, which was formed from the westem end of Henderson County in 1810.
The purpose of this article is to provide the text of the surveys and patents of
the parcels of land that made up the endowment and maps of sections of Union
County which show the location of the creeks mentioned in the documents. The
secretary of the Union County Historical Society has informed me that bills of sale
of these parcels of land are not now available because the deed book containing
them is going through the process of microfilming and thus unavailable to the public. Hopefully, when the microfilms of the deed book are completed, the text of
these bills of sale can be published.
There are five pairs of surveys and patents numbered: 3543, 3551, 3553, 5162
#2, and 5985. The documents each have a drawing of the parcel of land described.
The surveys are kept in the Office of the Secretary of State, Commonwealth of
Kentucky, Frankfort, Kentucky. Microfilms of the patents are kept in the Public
Records Division, Department of Libraries and Archives in the same state and city.
This is the text of survey and patent number 3543:
Survey 3543
Surveyed for the Trustees of Bethel Academy Francis Poythress, John Kobler,

George Herbert Livingston is professor emeritus of Old Testament at Asbury Theological Seminary in
Wilmore, Kentucky.
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Nathaniel Harris, Bamabas M'Henry, James Croucher (correct spelling Crutcher),
James Howard (correct spelling Hord), John Metcalf, and Richard Masterson and
their successors, 2780 acres of land granted by the legislature of Kentucky to said
Trustees and their successors, lying in the county of Christian, on the Ohio River, to
wit: Beginning on the Bank of the River at three Hicory, Elm and Mubeny, running
thence North 65 degrees E. 731 poles to a small Elm, Maple and Gum, thence
North 25 degrees West 711 poles to two Hicorys, a small Elm and Ash on a ridge,
thence South 58 degrees W. 777 poles to a water poplar on the Bank of the river,
thence down the Meanders and bending thereon S. 25 degrees E. 308 poles thence
South 30 degrees E. 324 poles to the beginning.
Dan'l Ashley D.S.
Surveyed June 20, 1798
Fielding Jones
John Buchannan
John Waggoner, M.
C. C.
Examined and recorded the 2nd July 1798
Young Ewing S. C. C.
A map is top front of the document and these notations are on the back:
The Trustees of Bethel Academy 2780 Acres
Recorded and Examined N. 3543 5/404
Received 28th Nov. '98
Certified 28th June I 799
R in Bk 5, Page 404

Note: This record is now kept in the Office of the Secretary of State, of the State of
Kentucky in Frankfort, KY.
Patent # 3543
James Garrard Esquire Governor of the Commonwealth of Kentucky to all whom
these presents shall come greeting. Know ye that by virtue and in consideration of an
act of the Assembly passed the tenth day of February, 1798 entitled an act for the
endowment of certain Seminaries of learning and for other purposes there is granted
by the said Commonwealth unto Francis Poythress, John Kobler, Nathaniel Harris,
Barnabas M'Henry, James Croucher, James Howard, John Metcalf and Richard
Masterson, Trustees of Bethel Academy for the use and purpose as are proposed in
the aforesaid act a certain tract or parcel of land containing two thousand seven hundred and eighty acres by survey bearing date the twentieth day of January one thousand seven hundred and ninety eight lying and being in the County of Christian on
the Ohio River are bounded as followeth, to wit: beginning on the bank of the river
at three Hickories and Mulberry, running thence North sixty-five degrees East seven
hundred and thirty-one poles to a small Elm, Maple and Gum, thence North twenty-
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five degrees West seven hundred and eleven poles to two Hickories a small Elm and
Ash on a ridge. Thence South fifty-eight degrees West seven hundred and seventyseven poles to a water poplar on the bank of the liver, thence down the meanders
and bending thereon South twenty-five degrees East three hundred and eight poles
thence South thirty degrees East three hundred and twenty four poles to the beginning with its appurtenances to have and to hold the said tract or parcel of land with
its appurtenances to the said Francis Poythress etc. and their successors whereof the
said James Garrard Esq. Governor of the Commonwealth of Kentucky hath hereto
set his hand and causeth the seal of the said Commonwealth to be affixed at
Frankfort on the twenty-eighth day of June in the year of our Lord one thousand
and ninety-nine and of the Commonwealth the Eighth.

By the Governor

James Garrard
Harry Toulman, Sec't

Notation on left margin: Examined and Delivered to James Hord 2nd Aug '99.
The Following are the texts of the survey and patent of number 3551.
SURVEY 3551
Surveyed for Trustees of Bethel Academy: Francis Poythress, John Kobler, Nathaniel
Harris, Bamabas M'Henry, James Croucher, James Howard, John Metcalf, and
Richard Masterson, and their successors, 265 acres of land granted by the legislature
of Kentucky to said Trustees and their successors, lying in the County of Christian on
the waters of the Ohio, to wit: Beginning at a sweet Gum and Dogwood on the side
of a ridge, running thence S. 21 degrees W. 260 poles to 2 white oakes crossing a
small branch at 160 poles thence S. 69 degrees E. 170 poles to 2 black oakes,
thence N. 21 degrees W. 260 poles to 3 black oakes on the side of a hill thence N.
69 degrees W. I 70 poles to the beginning.
Dan'l Ashley, D. S.
Surveyed 22nd of June 1798

Fielding Jones
John Buchannan
John Waggoner, M.
C. C.

Examined and recorded this 2nd July 1798 by
Young Ewing S. C. C.

Note: There is a map of the survey at the top of the front page and these notations
on the back:
The Trustees of Bethel Academy 265 acres
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Recorded and examined #3551
Received 28th Nov. '98
Certified 25th June '99
Recorded in Book 5 Page 412
Note: This record is now kept in the Office of the Secretary of State, of the State of
Kentucky in Frankfort, KY., and also on microfilm in the State Library and Archives,
Frankfort, KY.
PATENT #3551
Secretary of State, Kentucky Land Office, Old Kentucky Grants
Book 11, pages 517-518.
James Garrard Esquire Governor of the Commonwealth of Kentucky to all to whom
these presents shall come greetings. Know ye that by virtue and in consideration of an
act of the Assembly passed the tenth day of February, 1798, entitled an act for the
endowment of certain Seminaries of leaming or other purposes there is granted by
the said Commonwealth unto Francis Poythress, John Kobler, Nathaniel Harris,
Bamabas M'Henry, James Croucher, James Howard, John Metcalf and Richard
Masterson, Trustees of Bethel Academy for the use and purpose as are proposed in
the aforesaid act a certain tract or parcel of land containing two hundred and sixty-five
acres by survey bearing date twenty-second day of June one thousand seven hundred
and ninety-eight lying and being in the County of Christian on the waters of the Ohio
River bounded as followeth, to wit: Beginning at sweet Gum and Dogwood on the
side of a ridge running thence South twenty-one degrees West two hundred and sixty
poles to two White Oaks crossing a small Branch at the one hundred and sixty poles
thence South sixty-nine degrees East one hundred and seventy poles to two Black
Oaks thence North twenty one degrees East to two Black Oaks on the side of a hill
thence North sixty-nine degrees West one hundred seventy poles to the Beginning
with appurtenances to have and to hold the said tract or parcel of land with appurtenances to the said Francis Poythress etc. and their heirs forever. In witness whereof
the said James Garrard Esquire Govemor of the Commonwealth of Kentucky hath
hereto set his hand and caused the seal of the said Commonwealth to be affixed at
Frankfort on the twenty-eighth day of June in the year of our Lord one thousand and
ninety-nine and of the Commonwealth of the Eighth.
By the Governor

James Garrard
Harry Toulman, Sec't

Notation on the left margin: Francis Poythress 265 acres
Christian County
N. 818
Delivered to James Hord 2nd Aug '99
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Note that these two parcels of land border on the Ohio River.
SURVEY #3553
Surveyed for the Trustees of Bethel Academy: Francis Poythress, John Kobler,
Nathaniel Harris, Bamabas M'Henry, James Croucher, James Howard, John Metcalf
and Richard Masterson and their successors, 1090 acres of land granted by the legislature of Kentucky to said Trustees and their successors, lying in the County of
Christian, on a branch of Lost Creek the waters of Ohio, to wit: Beginning at a
poplar sugar tree and Black Gum running thence N. 21 degrees E. 43 poles to 2
Black Ashes and Hicory crossing a branch at 205 one at 236 poles, thence N. 20
degrees E. 80 poles to a Hicory, Black Ashe and White Oake in the head of a hollow, thence S. 70 degrees E. 420 poles to a sweet Gum and 2 poplars crossing a
branch of Lost Creek several times at 140 poles, thence S. 21 degrees W. 252 poles
to White Oake a Black Oake Hicory and large Dogwood on the point of a hill,
thence S. 24 degrees W. 312 poles to Black Oak poplar and Hicory, thence N. 57
degrees W. 245 poles to the Beginning.
Dan'l Ashley D. S.
Surveyed June 18th 1798

Fielding Jones
John Buchannan
John Waggoner, M.
C. C.

Examined and recorded this 2nd July 1798 by
Young Ewing S. C. C.

A map is at the top front of the document and these notations on the back:
The Trustees of Bethel Academy 1090 Acres
Recorded and examined N. 3553 5/414
Received 28th Nov. '98
Certified 25th June 1799
R in Bk 5 Page 414
Note: This record is now kept in the Office of the Secretary of State, of the State of
Kentucky in Frankfort, KY, and also on microfilm in the State Library and Archives,
Frankfort KY.
Note on left margin: Francis Poythress; 1090 Acres Christian County N. 819.
Examined and Delivered to James Hord 2nd Aug '99.
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Secretary of State, Land Grant Office, Old Kentucky Grants
Book II, pages 518-519
James Garrard Esquire Governor of the Commonwealth of Kentucky to all to whom
these presents shall come greetings. Know ye that by virtue of an act of the
Assembly passed the tenth thy of February 1798, entitled an act for the endowment
of certain Seminaries of learning and for other purposes there is granted by the said
Commonwealth unto Francis Poythress, John Kobler, Nathaniel Harris, Bamabas
M'Henry, James Croucher, James Howard, John Metcalf and Richard Masterson,
Trustees of Bethel Academy for the use and purpose as are proposed in the aforesaid act a certain tract or parcel of land one thousand and ninety acres by survey
beating date eighteenth day of June one thousand seven hundred and ninety-eight
lying and being in the County of Christian on a branch of Lost Creek the waters of
the Ohio and bounded as followeth, to wit: beginning at a poplar sugar tree and
Black Gum running thence North twenty-one degrees East four hundred and thirtyfour poles to two Black Oaks and Hickory crossing a branch at two hundred and
five one at two hundred and thirty-six poles thence North twenty-one degrees East
eighty poles to a Hickory Black Ash and White Oak in the head of a hollow. Thence
South seventy degrees East four hundred and twenty poles to sweet gum and two
poplars crossing a branch of Lost Creek several times at one hundred and forty
poles, thence South twenty-one degrees West two hundred and fifty-two poles to
White Oak and Black Ash and Hickory, thence North seventy degrees West one
hundred and fifty-six poles to Black Oak Hickory and large Dogwood on the point
of a hill, thence South fifty-seven degrees West two hundred and forty-five poles to
the beginning with its appurtenances to have and to hold the said tract or parcel of
land with its appurtenances to the said Francis Poythress etc. and their successors
whereof the said James Garrard Esq. Governor of the Commonwealth of Kentucky
hath hereto set his hand and caused the seal of the said Commonwealth to be
affixed at Frankfort on the twenty-eighth thy of June in the year of our Lord one
thousand and ninety-nine and of the Commonwealth of the Eighth.
By the Governor

James Garrard
Harry Toulman, Sect

Notation on the left margin: Francis Poythress 1090 Acres Christian County N. 819.
Examined and Delivered to James Hord 2nd Aug '99
Note that Lost Creek in present day Union County is mentioned. See Map #1
showing this stream in the northern part of that county.
The text of the survey and patent of number 5146 #2 follows.
SURVEY 5146 No. 2
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Surveyed for the Trustees of Bethel Seminary 800 acres of land by virtue of an Entry
made by Daniel Ashley for the Trustees, it being part of said Seminary claims which
was taken by Military Claim to wit, off of the 1080 tract taken by David Stephenson
survey 62 1/2 acres off of the South East side taken by John Green's survey 737 3/4
off of the 1875 acre tract off of the South Fast side. In Henderson County on the
waters of Cypress a Branch of Tradewater. Beginning at two poplars and Dogwood
southwest corner of Robert Curry's survey thence N. 25 degrees W. 334 poles passing Curry's comer at 184 poles to 2 Hickorys and Black Oak on side of a ridge,
thence N. 60 degrees E. 260 poles to 3 Ashes and 2 Dogwoods comer of Henry
Brandt's Survey, thence N. 15 degrees W. 275 poles to a Black Oak Dogwood and
Gum on the side of a hill in Green's Military line, thence with his line S. 45 degrees
W. 120 poles to a poplar Dogwood and Elm at corner of Green's Military survey
thence S. 45 degrees E. 20 poles to a hickory Dogwood and Elm, thence S. 21
degrees W. 240 poles to a Black Oak and Dogwood, thence N. 45 degrees W. 100
poles to a honey Locust Sycamore White Walnut and Gum corner of Jefferson
Seminary thence S. 21 degrees W. 180 poles to a sweet Gum and 2 Dogwoods on
the side of a ridge comer of the 265 acre tract of the Bethel Seminary, thence S. 69
degrees E 170 poles to 3 Black Oak on the top of a hill, thence S. 21 degrees W. 260
poles to 2 Black Oaks thence N. 69 degrees W. 170 poles to White Oaks on the top
of a hill, thence S. 21 degrees W. 300 poles to a hickory ash and Elm in Cruppers
Military line, thence N. 65 degrees E. 540 poles with said line to the Beginning.
Surveyed July 20th 1800
by John Gordon D. S.
for Edw Talbok S. H. C.
Cyrus Choice
Henry Briant
John Waggoner Mar
C. C.
A map is at the top right corner of the document and these notations are on the back:
A plat to the Trustees of Bethel Academy 800 Acres
Examined and Recorded W. E. T. N. 5146 No. 2
Received 30th September 1801
7/328
Certified 30th March 1802
Note: This record is now kept in the Office of the Secretary of State, of the State of
Kentucky in Frankfort, KY.
PATENT 2320 (For survey 5146 #2)
Secretary of State, Kentucky Land Office, Old Kentucky Grants
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Book 14, pages 468-469
James Garrard Esquire Governor of the Commonwealth of Kentucky to all to whom
these presents shall come greetings. Know ye that by virtue and in consideration of an
act of the Assembly passed the tenth day of February 1798, entitled an act for the
endowment of certain academys of learning and for other purposes there is granted
by the said Commonwealth to the Trustees of Bethel Seminary a certain tract or parcel of land containing Eight hundred acres by survey bearing date the twentieth day of
June one thousand eight hundred lying and being in the County of Henderson on the
waters of the Cyprus a branch of Tradewater beginning at two Poplars and Dogwood
south west corner of Robert Curry's survey running thence North twenty-five degrees
West three hundred and thirty-four poles passing Curry's corner at one hundred and
eighty-four poles to two hickories and black oak on the side of a ridge thence North
sixty degrees East two hundred and sixty poles to three ashes and two Dogwoods
corner of Henry Briant's Survey. Thence North fifteen degrees West two hundred
and seventy-five poles to a black oak Dogwood and gum on the side of a hill in
Green's Military line, thence with his line South forty-five degrees West one hundred
and twenty poles to a poplar Dogwood and Elm a corner of Green's Military Survey
thence South forty-five degrees East twenty poles to a hickory Dogwood and elm
thence South twenty-one degrees West two hundred and forty poles to a Black Oak
and Dogwood, thence North forty-five degrees West one hundred poles to a honey
locust sycamore white Walnut and gum corner of the Jefferson Seminary thence
South twenty-one degrees West one hundred and eighty poles to a sweet gum and
two Dogwoods on the side of a ridge corner of the two hundred and sixty-five acre
tract of the Bethel Seminary, thence South sixty-nine degrees Fast one hundred and
seventy poles to three black oaks on the top of a hill, thence South twenty-one
degrees West two hundred and sixty poles to two black oaks thence North sixty-nine
degrees West one hundred and seventy poles to two white oaks on the top of a hill
thence South twenty-one degrees West three hundred poles to two hickories ash and
elm in Cruppers Military line, thence North sixty-five degrees East five hundred and
forty poles with said line to the beginning with its appurtenances to have and to hold
the said tract or parcel of land with its appurtenances to the said Trustees of Bethel
Academy and their successors forever. In witness whereof the said James Garrard Esq.
Govenor of the Commonwealth of Kentucky hath hereunto set his hand and caused
the seal of the said Commonwealth to be affixed at Frankfort on the thirtieth day of
March in the year of our Lord one thousand and eight hundred and two and of the
Commonwealth the Tenth.
By the Govenor James Garrard
Harry Toulman, Secretary of State
Notation on left margin: Bethel Seminary 800 acres Henderson No. 2320
Note that these documents mention Cypress and Tradewater creeks. See map #2
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for the location of these creeks in the southern part of Union County.
The text of survey and patent numbered 5985 follows:

SURVEY 5985
Survey for the Trustees of the Bethel Seminary 1000 acres of land by virtue of an
entry made by Daniel Ashley for said Trustees in Henderson County on some small
branches emptying into the Ohio and bounded as follows, to wit: Beginning at a
Hickory Elm and Dogwood comer of Green's Military Survey, running South 21
degrees West 330 poles to a Black oak and Dogwood thence N. 45 degrees W. 500
poles to Black oak and poplar, thence N. 21 degrees E. 330 poles to a stake, thence
South 45 degrees East 500 poles to the Beginning.
Surveyed May 20th 1801
By John Gordon D. S.
Edmund Talbot S. H. C.
Fielding Jones
William Harden
C. C. Ex'd and Reed
Notation: A map of the survey is at the top right of the page and on the back are
these data: Bethel Seminary Platt & Cert. 1000 a's. Ex'd and Rec'd Reed 10th July
1801 No. 5985 Grant issued llth January 1808. Recorded Book 8, page 539.

PATENT TO SURVEY 5985
Secretary of State, Kentucky Land Office, Old Kentucky Grants
Book 16, pages 611-612
Christopher Greenup Esquire Governor of the Commonwealth of Kentucky to all
whom these presents shall come Greetings. Know ye that by virtue of an act of the
Assembly for the endowment of certain seminaries of learning and for other purposes there is granted by the said Commonwealth unto the Trustees of Bethel
Seminary, a certain tract or parcel of land containing one thousand acres by survey
bearing date the twentieth day of May one thousand eight hundred and seven lying
and being in the County of Henderson on some small branches emptying into the
Ohio and bounded as followed', to wit: Beginning at hickory Elm and Dogwood
corner of Green's Military survey running South twenty-one West three hundred
and thirty poles to a Black oak and dogwood thence North forty-five West five hundred poles to a Black oak and poplar thence North twenty-one East three hundred
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and thirty poles to a stake thence South forty-five East five hundred poles to the
Beginning with all appurtenances to have and to hold the said tract or parcel of land
with the appurtenances to the said Trustees of Bethel Seminary, and their successors
forever. In Witness whereof the said Christopher Greenup Esquire Governor of the
Commonwealth of Kentucky hath hereunto set his hand and caused the seal of the
said Commonwealth to be affixed at Frankfort on the Eleventh day of January in the
year of our Lord one thousand eight hundred and eight and of the Commonwealth
the sixteenth.
By the Governor Christo Greenup
Alfred W. Grayson Secretary
Note: In the upper left margin are these data: Bethel Seminary 1000 acres
Henderson County
Ex'd and D'd to Daniel Ashley 25th January 1808g
An interesting document among these surveys and patents is survey number 3552
which describes 1,785 acres. The text of this survey is as follows:

SURVEY #3552
Sidebar notation: The Trustees of Bethel Academy, 1785 acres, No. 3552 M, 23
Nov. 98. Missing [followed by a check mark].
Surveyed for Trustees of Bethel Academy [underlined]: Francis Poythress, John
Kobler, Nathaniel Harris, Bamabas McHenry, James Croucher [appears to be a misspelling of Crutcher], James Howard [appears to be a misspelling of Hord], John
Metcalf, and Richard Masterson, and their successors, 1785 acres of land granted by
the legislature of Kentucky to said Trustees and their successors, lying in the County
of Christian [double underline] on the waters of the Ohio [the last two words double underlined], to wit: Beginning at a black oak and poplar, running thence south
45 degrees east 500 poles to black oak and Dogwood, crossing a branch at 400
poles, thence south 45 degrees west 500 poles to two black oaks and Dogwood,
thence north 21 degrees east 600 poles to Black oak, thence south 21 degrees west
600 poles to the Beginning.
Daniel Ashley D. S.
Surveyed 2Ist lune 1798
Fielding Jones
C. C.
John Buchannan Examined and Received the 2nd July, I 798
John Waggoner M. Young Ewing S. C. C.
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ORIGINAL SURVEY WAS MISSING FROM FILES WHEN RECEIVED FROM THE SECRETARY OF STATE'S OFFICE FROM LAMINATING. A PRINT-BACK COPY OF THE
RECORDED SURVEY IS INCLUDED FOR EASE IN RESEARCH (Also a map of the plat
is missing).
Sr. The plat and certificate of Eighteen hundred and Seventy-five Acres Surveyed for
Bethel Academy which is returned to your office appears to clash with prior Claims.
You are therefore directed not to issue the patents for the Same to Register Land
Office.
James Hord Trustee
July 10th 1799
What does the phrase "clash with prior claims" refer to? The names of the surveyor and his
three helpers make up the same team that surveyed numbers 3543, 3551, and 3553
which covered 4,135 acres. The addition of the 1,750 acres of #3552 would total 5,920
acres. Is it possible that this survey overlapped some of the areas of the three previous surveys? Note that both survey #3543, #3551 and #3552 locate their plats on the Ohio
River, which may or may not be tied to the "clash of prior claims."
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Walton, John H. and Victor H. Matthews. The IV!' Bible Commentary: Genesis—
Deuteronomy, Downers Grove, Illinois: InterVarsity Press, 1997.
Whether the average believer realizes it or not evangelical Christians are predisposed to find the world surrounding ancient Israel an interesting and important place.
Because we believe God shaped a real people in real time, and the Bible really knows
the people, the events, the institutions of this world, we are ready to be persuaded that
it is worth knowing better. The Old Testament may persuade us first, when we admit
how much of it sweeps by us in a swirl of wind and dust, leaving the certain impression that we just saw something big and powerful, but without much idea of what it
was.
If we have a bone of curiosity in us—unfortunately not a universal part of human
anatomy—we are already sympathetic to a book that might help, as long as it is not too
dry and boring. Perhaps Walton and Matthews have just the book to get us started, an
adaptation of a classic form, the commentary, which offers the Bible reader a companion along the way, following book, chapter, and verse. While a commentary is no
page-tumer when read cover to cover, it is made to be dipped into selectively, each
small bit making sense by itself. In this format. The IVP Bible Background Commentary
for Genesis to Deuteronomy provides thoughtful, generally reliable information about
the very features of the Old Testament that lose us most quickly: the places with
unpronounceable names, the obscurities of the tabernacle and its sacrifices, the long
lists of laws, and the strange things that God's first people did or didn't do. (Tell me
again. Why did Abraham say Sarah was his sisters )
The authors make dear that they are not simply offering a telephone book of Bible
facts. "If we are not alerted to the differences that existed in the Israelite way of thinking
we are inclined to read our own cultural biases and our own perspectives and worldview
into the text as a basis for understanding its theological significance" (Preface). That is, if we
don't get their world right, we may not get what God says right, and we won't have a due
where the danger zones lie.
After using this work at any length, the reader of the Bibles first books will be
much better equipped to get the right messages from God, and this is surely the great
success of the Bachground Commentary.
• Genesis 1-11 appears to be constructed like another ancient tale of creation and
flood, but the genealogies show our multiplication as a blessing unlike the threat
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to the Mesopotamian gods (pp. 13-14).
"The verb forgive has only God as the subject, never humans, and does not rule out
punishment.... The one who is offering these sacrifices seeks reconciliation with God,
not pardon from punishment" (p. 148).
• When the Levites take the place of firstborn sons as dedicated to God (Num 3:1213), the Bible bypasses an old custom where the oldest was responsible to keep up ritual veneration of dead ancestors (pp. 179-80).
Observations such as these are not naked facts, but credible suggestions about what may
be going on in the Bible in light of wider ancient practices and thinking. This more penetrating task is not an easy one, because there are judgment calls at every tum, calls that every
scholar would make differently. Nevertheless, the job is handled deftly and evenly, out of an
admirable breadth of knowledge.
Now, at the same time as I have so much good to say about this volume, I still have to go
back to retrieve the "perhaps" that I attached to a comment about how to start getting to know
Israel's neighborhood. It is hard to know, here, whether it might not be a liability to review the
book as a fellow scholar, not at all part of the target audience. Although the commentary form is
highly accessible (as proclaimed on the dust jacket), the streamlined version chosen by the
authors comes with some inherent pitfalls. These problems in some ways reflect the larger
approach of evangelical Christians to the ancient world, and are worth a few words.
Every regular entry in the commentary is presented as a single paragraph linked to the
passage in question. The preface covers two pages, and none of the five book introductions
covers more than three. There are several one-page treatments of larger themes, but no further discussion of the Bible against the ancient Near Eastern world. Evidently this very dean
style is intentional, for it never lets the reader get bogged down, but it equally allows a public
tempted to be lazy to see the Bible's relations to its world as a series of isolated snapshots.
In some cases, the explanations for related passages are simply inconsistent Taking on
the Tower of Babel, the authors go from settlement patterns in the fourth millennium BC
(Gen. 11:8) to Babylon in the early second (11:9) without helping us account for how these
should all connect (p. 34). After explaining at length why the Israelites of the Exodus should
not have numbered 600,000, and "it is unlikely the numbers should be read the way that
they traditionally have been" (Exod. 12:37, pp. 97-98), they argue that the 22,000 Levites
of Num. 4:46-48 (p. 180) "should be understood at face value," though they belong to the
same counting system (compare Num. 1: 46; 2:32).
In other cases, the brevity gets in the way of clarity. The explanation of a mythological
approach that "attempted to identify function as a consequence of purpose" is not fleshed out
enough to give this reader, at least, a clear idea of what the authors mean (pp. 16-17). Nothing is
said about most Christians immediate discomfort about the question of myth and make believe.
Evangelicals have acquired a reputation in some circles for reading the Bible as a grab bag
of unrelated verses for life application, too often missing the big message—especially in the
Old Testament. One reason for opening the door into the wider world around Israel is to
give these people flesh and blood, to help us understand the whole purposes of each very,
very old book. At some level, a format that provides this invaluable information in a printed
counterpart to the famous sound bite can undermine its own goals.
I have one more caution, or an exhortation for all readers of writings from both the Bible
•
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and its world. All writing has a sort of home, the particular people it was originally set down
to address, along with their time, their place, their problems. This narrowness gets in the way
of sweeping generalizations. Does any one newspaper define the one "American" point of
view? Despite its ultimate authority in knowledge of God, the Bible itself speaks with many
voices, and omits huge slices of Israelite life and thinking.
The Bible Background Commentary too often sets "Israelite" religion against the ancient Near
Eastem, without regard for the limits inherent in each piece of writing. When the authors compare biblical law to other ancient collections, they observe that, "For the Israelites, Yahweh their
God was the source of all law and the foundation of all societal norms. In Mesopotamia the king
was entrusted with the authority to perceive what the law ought to be and to establish the law"
(p. 83). The contrast is legitimate between the writings involved, but we are comparing a biblical
law clearly not sponsored by any Israelite king with a completely different type of document. Did
all of Israel's kings share the perspective of Exodus and company? We will probably never know.
My scholar's voice is creeping up on me. Why be so careful? At the heart lies one of the
scariest issues of faith. An academic acquaintance once told me he had given up a belief in
God, not because the Bible's history could not hold water but because he could no longer see
any essential difference between Israel's religion and that of its neighbors. Clearly, the whole
lot had to be explained as a human development, with monotheism just another twist
Believers are rightly afraid of going down that road, and when these family connections were
first discovered, nineteenth-century Christians spilled buckets of ink trying to downplay the similarities. The new generation has reversed strategy, using these similarities to bolster the credibility
of the Bible's various ancient settings, against modem doubters. Through all the musings of
believing scholars, however, must surely run an acknowledgment of reality as part of truth. Our
desire to establish differences can lead us to jump too quickly to define a total contrast, where
we are in fact facing only different audiences, different purposes, different times.
Following a creative Jewish rendition of religious difference, Walton and Matthews say
that whereas Israel's one God was "the ultimate power and authority in the universe," their
neighbors "believed in an impersonal primordial realm that was the source of knowledge
and power." The ancients used magic to tap into this realm as a lever that even the gods
could not refuse (p. 245). It is not at all clear, however, that such an impersonal realm was
really a part of ancient Near Eastem thinking and that incantation and prayer, "magic" and
ritual, can be separated this way as existing in absolutely separate views of the world.
It is more likely that Israel's religion was bom out of the same shared ideas about the personal face of power (so, gods), with a similar repertoire of tools for approaching that power,
based on ritual and prayer. God appears to have revealed himself by both proposing new
knowledge and removing some standard assumptions. He did not attack the existence of
other gods, but announced their powerlessness. He refused the use of images as the basis for
two-way communication, but set himself invisible between the cherubim of the ark.
These ideas are not so far from what the Bible Background Commentary suggests. But in
spite of their correct insistence on recognizing the cultural background Israel shared with its
neighbors, the authors sometimes give the impression that God's truth was dispensed from
outside, only presented in familiar garb so the people could understand it The full weight of
evidence outside the Bible indicates, rather, that at every point God worked within what
already was, pruning here, coaxing out a new shoot there.
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This process, and the legacy of common ground it left, should not scare or repel us. It is
one basis for our ability even now to persuade an unbelieving world that God is not foreign.
When God first began to cultivate a people who would know him truly, he did not promulgate a new teaching but chose a single person, simply instructing Abraham to trust him for
everything—itself not a new religious idea, but demanded with a radical separation from
every familiar place, person...or god.
Get the book, and look for others with the same interest. They are worth your time and
thought, with no other goal than to be able to hear God more clearly when you read his
word. Walton and Matthews will be entirely satisfied if after using theirs you find it not
enough. Their goal will be accomplished.
DANIEL FLEMING
New York University
New York, New York

Hoffineier, James K. Israel in Egypt: The Evidence for the Authenticiry of The Exodus Tradition
Oxford: Oxford University Press, 1997. 244 pp.
The past two decades have given rise to a number of biblical scholars and historians who
are skeptical about the early periods of Old Testament history. These so-called "historical
minimalists" have reexamined the ancient Near Eastern materials as well as the biblical
accounts in Genesis to Joshua, and have concluded it is impossible to speak with any real
confidence of "Israel" prior to the emergence of Iron Age groups in the central highlands of
Palestine. The consensus of this new school is that there was no Israel in Egypt, no Mosaic
deliverance, and no military conquest led by Joshua. Instead, the school postulates an early
Israel that was indigenous to Canaan, a group of autochthonous clans who emerged from
the city-states of Syria-Palestine to settle in the hills of central Jordan. This approach has
recently culminated in the assertion that we can no longer speak of an "ancient Israel," for
such an entity never actually existed.
Hoffmeier's new volume is a challenge to the premise that the absence of archaeological
evidence can prove what did or did not happen in biblical history. His opening chapter is a
survey of recent scholarship on Israel's early history, sketching developments from the collapse of the W.F. Albright synthesis, to the current state of extreme skepticism emanating
from many quarters. The chapter does an admirable job of critiquing the diverse views in
the biblical studies marketplace, though his discussion of narratology (or "new literary
approach") gets little attention (p. 9).
Hoffmeier's purpose in the volume is to investigate the sojoum narratives from the vantagepoint of Egyptian evidence. Since the Bible also links these narratives to the Book of
Joshua, he devotes chapter 2 to a survey of the current impasse on the origins of Israel, specifically critiquing the variations of the "pastoral Canaanite" theory (i.e., Lemche, Ahlstrom, and
Finkelstein). A portion of the chapter examines the conquest narratives themselves in light of
comparative ancient Near Eastem military writings. Hoffineier concludes: "mhe idea of a
group of tribes coming to Canaan, using some military force, partially taking a number of cities
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and areas over a period of some years, destroying (burning) just three cities, and coexisting
alongside the Canaanites and other ethnic groups for a period of time before the beginnings
of monarchy, does not require blind faith" (page 43). He also emphasizes that we would not
expect the Israelites to completely destroy cities they were hoping to inhabit, which may partially explain why the archaeological record does not appear to attest a complete military conquest. Hoffmeier also rightly emphasizes the "fallacy of misplaced literalism" so prevalent
among historians of Israel's early periods, by which he means they often miss the hyperbolic
nature of the conquest narratives, especially Joshua la
The remainder of the volume takes up a number of topics related to the Egyptian
Sojourn traditions (Gen. 39—Exod. 5). The author systematically highlights the many features historical minimalists have rejected as authentic Israelite experiences. In each chapter,
Hoffmeier adeptly treats pertinent Egyptian material that is of te n omitted or used incorrectly
by Old Testament scholars. In contradistinction to the minimalists, Hoffmeier believes the
biblical reports are authentic in light of the absence of archaeological and historical evidence
contradicting the reports ("innocent until proven guilty"). He seeks to make a case for the
plausibility of the biblical narratives based on the evidence available.
In a review of epigraphic and archaeological data, chapter 3 ("Semites in Egypt") demonstrates that Semites from Syria-Palestine frequently went to Egypt, especially as a result of climatic problems resulting in a drought Evidence attests such migrations from the late third
millennium to the mid-second millennium BC, thus squarely within the chronological parameters for the joumeys of Abraham and Jacob's family, who settled in the northeastern
Delta. In chapter 4 ("Joseph in Egypt"), Hoffmeier surveys recent investigations of the Joseph
narrative and offers his own conclusions on the various Egyptian elements in Genesis 39-50.
After exploring the potential Egyptian details such as the sale price of Joseph, his domestic
titles, his investiture ceremony, his titles and offices, and his age at death, Hoffmeier argues
that these details confirm a second millennium context for the Joseph narrative. He accepts
the narrative as an historical account from the thirteenth century, allowing for editorial work
during Israel's united monarchy.
Next Hoffmeier examines the evidence for the Israelite sojourn in Egypt (chapter 5,
"Israelites in Egypt"). Here he discusses the thomy issues of the identification of the "storecities" Pithom and Raamses mentioned in Exodus 1:1 1 and the perennial problem for
everyone who takes seriously the historicity of these events: the chronology of oppression
and exodus. Hoffmeier leans toward an exodus in the Ramesside era (1279-1213 BC),
though he is justifiably provisional. Chapter 6 ("Moses and the Exodus") is a survey of
Egyptian evidence for the historicity of Moses and the plagues, including discussions of the
birth of Moses, his name, and the plausibility of his education in New Kingdom royal nurseries. Most of the plagues are given plausible explanation as natural phenomena related to
the Niles annual inundation, and together the set of ten plagues was a frontal assault on
Pharaoh and the gods of Egypt
To round out the volume, Hoffmeier devotes three chapters to the geographical
problems surrounding the Israelite departure from Egypt and their trek through the
desert His presentation on the "Eastern Frontier Canal" (chapter 7) is a fascinating
account of the discovery and investigation since the 1970s of the remains of an ancient
Canal that once ran along Egypt's border with the Sinai. Hoffmeier believes this discov-
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ery sheds light on the long debated location of Pi-hahiroth mentioned in Exodus 14:2
and Numbers 33:7. With persuasive dexterity, Hoffmeier surveys the pertinent archaeological and philological evidence to argue that Pi-hahiroth is a Semitic toponym (literally, "the Mouth of the Canal") which stood at the juncture between the newly discovered canal and one of the lakes in the Isthmus of Suez. The author's next unit proposes
a schematic route for the march from Egypt to the Sinai as a result of careful correlation of topographical, archaeological, and biblical data (Exodus 12:37, 13:17 20, 14:2
and Numbers 33). Though it is impossible to locate every toponym precisely,
Hoffmeier's suggestion is plausible: the Israelites departed from Raamses (PiRamesses/Avaris), moved in a southeasterly direction to the eastem end of the Wadi
Tumilat, near Lake Timsah and just north of the Bitter Lakes (see his figure 2).
Somewhere in this area, according to Hoffmeier, is where the Semitic toponyms Pihahiroth, Migdol, and Baal-zephon were located, as well as the illusive "Sea of Reeds."
Hoffmeier devotes chapter 9 ("The Problem of the Re(e)d Sea") to the significance of
yam and yam sup, "sea" and "sea of reeds' respectively, in the exodus narratives. He
concludes these appellatives likely denote either the line of lakes on Egypt's eastern
border with Sinai or the northern limits of the Gulf of Suez. The latter is known as the
"Red Sea" because of the Septuagint's translation, which should probably be regarded
as a secondary, erroneous interpretation. Though we cannot be more precise about the
specific body of water referred to in the biblical narratives, Hoffmeier's rigorous analysis
shows that the event itself is plausible, and the mythological interpretations of the historical minimalists are unnecessarily skeptical.
This volume is a bold and important attempt to infuse the current debate with a reasoned appraisal of biblical, archaeological, and philological evidence. Hoffmeier is
uniquely qualified to make such an attempt because he is one of the few scholars who
can handle both the Egyptian evidence and the biblical materials. The volume succeeds
masterfully as a survey of the evidence for students of the Bible who may not be as
familiar with the Egyptian materials, and as a call for other specialists to be more balanced and fair in their historical reconstructions. Whether or not it will actually succeed
in calling the guild of Old Testament scholarship to further comparative ancient Near
Eastern research and balanced interpretation remains to be seen. Additionally the book
can serve as a general refresher for advanced students on current trends in research on
the history of Israel.
-

BILL T. ARNOLD
Asbury Theological Seminary
Wilmore, Kentucky

Longenecker, Richard N., ed. Patterns of Discipleship in the New Testament. McMaster New
Testament Studies I . Grand Rapids, Michigan: Wm. B. Eerdmans, 1996.
Discussion of the nature of the Christian life is so obviously central to New Testament
thought and the Christian faith that the dearth of serious, biblical study on the topic is
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astonishing. This alone would make this collection of essays a welcome book as well as a
worthy volume to inaugurate the McMaster New Testament Series. The editor, now distinguished professor of New Testament at McMaster Divinity College in Hamilton, Ontario,
has drawn together a cadre of well-known and established scholars such as Larry Hurtado,
Linda Belleville, William Lane, Davie Aune, Ramsey Michaels, and others, with each discussing the motif of discipleship as this is developed in one or more books of the New
Testament canon. Overall, these essays not only address an area of crucial concem for the
contemporary church, but they also do so in a way that should prove helpful to the series'
target audience: theological students, pastors, and thoughtful laypersons.
Following a brief introduction by the editor, thirteen essays are divided almost evenly
between three sections—the first concerning the Gospels, Johannine letters, and Acts; the
second concerning the Pauline material (which receives five essays, rather than the four allocated to the other sections); and the third focused on the catholic epistles and Revelation.
Each chapter closes with a selected bibliography, and these should be useful to persons interested in further study. Left out of consideration are Galatians, Ephesians, 1-2 Timothy, Titus,
and Philemon in the Pauline corpus, and 2 Peter and Jude among the catholic letters. Even
with these omissions, the reader is treated to a feast of what the editor calls "pattems"—that
is, "varied portraits, depictions, and presentations that speak directly to issues of Christian
self-understanding and living" (5-6). Although Longenecker goes on to promise "diversity
within continuity" throughout the volume, diversity is more at centerstage. In fact, a concluding epilogue might have been helpful by way of tying together some of the commonalities
among these New Testament witnesses to the theory and practice of discipleship.
Among the essays on the Gospels and Acts, one of the first points of diversity one might
discem has to do not so much with content as with method. Terence Donaldson's discussion
on Matthew's Gospel is explicitly oriented to a narrative reading of the First Gospel, while
Melvyn Hillmer's essay on the Johannine material has a more sociological flavor and
Longenecker's chapter on Luke-Acts is manifestly redaction-critical This diversity of method
reflects something of the methodological smorgasbord in Gospels-study today, but also makes
it difficult to compare the substance and conclusion of these essays. Hurtado shows how Mark
weaves christology and discipleship together so as to posit Jesus (and not the disciples) as the
positive model for discipleship. The treatment of Matthew's Gospel is more specifically oriented toward the characterization of the disciples, who "serve the important function, both positively and negatively, of showing the readers of the Gospel just what is involved in being a follower of Jesus and a beneficiary of his saving activity" (41). The study of Luke-Acts takes us,
section-by-section, through the two volumes of Luke's narrative, emphasizing such discipleship
motifs as the Spirit's presence and power, the importance of prayer, and concem for the outcast Discussion of the Johannine tradition leads to a focused emphasis on remaining in relationship with Jesus, following his commands, and living in his love.
Essays on the Pauline letters similarly betray no particular coordination around questions of approach, with each contributor choosing his or her own way into the material.
Sometimes this leads to topical foci—e.g., "holiness" in I Thessalonians or "setting aside
personal rights and privileges for the good of others" in I Corinthians. In other cases, as
with L. Ann Jervis' discussion of Romans and Gerald Hawthorne's exploration of
Philippians, this leads to important and informative discussions of the concepts of disci-
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pleship and imitation in the ancient world. Discipleship as cultivating conformity to
God's character or as imitating Christ (or those who imitate Christ) are concepts that
are set in helpful relief by such background materials.
Perhaps the essay that comes closest to fulfilling the promise of the book to suggest how
a New Testament pattem of discipleship speaks to and might be appropriated within our
own lives comes in the third section: Peter Davids' chapter on discipleship in James. Davids
provides an inventory of contextual matters within which to read the Letter of James
before developing the two areas of Christian practice with which James is most obviously
concerned, "discipleship of the wallet" and "discipleship of the tongue." Having developed
these areas of concern, he goes on to compare James' approach to discipleship with that of
Jesus and Paul before sketching ways in which James contributes to modem discussion of
discipleship. His comments on such matters as the relevance of Jesus' teaching for ongoing
Christian ministry and the vitality of Christian faith in contexts of suffering leave one wishing for more; undoubtedly, Davids would be pleased if that "more" were to come in disciplined conversation in local churches concerned with faithful Christian practice today.
In a society like our own in the U.S. where "What Would Jesus Do" bracelets, clothing, and other paraphemalia have mushroomed into a business with gross profits in
the billions of dollars, the need for critical, biblical reflection on the character of faithful discipleship is self-evident. Although we might have wished for more direct assistance with the question of how "New Testament patterns of discipleship' bear on
contemporary pattems of following Jesus today, we nevertheless ought to be thankful
for what Longenecker and his fellow essayists have given us, a firmer grounding in the
scriptural testimony.
JOEL B. GREEN
Asbury Theological Seminary
Wilmore, Kentucky

Blomberg, Craig L. Jesus
pages, $24.99.

and the Gospels. Nashville: Broadman and Holman, 1997; 440

Despite all the introductory courses on Jesus and the gospels, surprisingly few textbooks treat all the subject matter pertinent to such courses. Craig Blomberg has made a
significant contribution that covers the bases and merits consideration for use in introductory seminary courses on the gospels, although the book is accessible to lay readers
as well. The intent of the book is to provide coverage of five topics: I) a brief history of
the period between the testaments; 2) explanation of critical methods; 3) an introduction to each gospel; 4) a survey of the life of Christ; 5) a treatment issues relating to the
historicity and theology of Jesus. The perspective taken is broadly evangelical and wellinformed. The author is up-to-date in his research and is well acquainted with the field
of New Testament studies. At the end of each chapter one will find helpful bibliography
and questions for review. In addition several charts or tables are provided to assist in
understanding the information. A surprising number of issues are treated, with the result
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that the treatments are necessarily brief and often consist of no more than one or two
paragraphs. For example, the treatment of textual criticism requires only one page.
Students will need more than is provided, but they are given enough to understand the
concepts and their importance, which is what an introductory text is supposed to do.
Helpful indices are provided at the end of the book.
As might be expected, the section on the intertestamental period provides a
chronological treatment of the political history, a discussion of Hellenistic and Jewish
religion, and a brief treatment of socioeconomic factors. The chapter on the socioeconomic background treats issues such as transportation and communication, but—
among other things—also daily life, clothing, work, indebtedness, and attitudes toward
honor and shame, the relation of the individual to the group, and issues of purity and
uncleanness. Even though the treatments are brief, the information is helpful and
should assist students in understanding the context of first-century Palestine.
The discussion of critical methods in gospels studies is arranged in an unexpected
way in that form criticism is discussed before source criticism, even though the latter
has historical precedence. Also the discussion of the quest for the historical Jesus is
separated from the treatment of critical methods, although it could be more conveniently treated along with other issues of method. Bolmberg follows the popular division of historical approaches to Jesus into the first quest, "no quest," new quest, and
third quest categories. This division is useful as a learning tool, but it is not really accurate in that there was never a "no quest" period. (See Dale C. Allison, "The
Contemporary Quest for the Historical Jesus," Irish Biblical Studies, 18 [1996], pp. 17493.) The treatments of the gospels are relatively brief, with the treatment of Mark
occupying ten pages, Matthew and Luke about fifteen pages each, and John about
twenty pages. In each case the author discusses the structure, the theology, distinctive
themes, the circumstances, authorship, and bibliography arranged according to the difficulty of the works.
The survey of the life of Christ is the longest section of the book. After treating the
various quests for Jesus, the author provides chapters on the birth and childhood of
Jesus, the beginning of his ministry, the Galilean ministry (two chapters), additional
teachings of Jesus, the Judean ministry, and the passion, crucifixion, and resurrection.
Blomberg has had a concern throughout his career for the historical reliability of the
gospels (see his IVP publication, 1987, with this title), and that concern is prevalent
throughout this publication. After the treatment of virtually every important event discussed, there is at least a paragraph devoted to the historicity of the event. The last
section of the book provides an historical and theological synthesis, and a whole chapter there is given to the discussion of the historical trustworthiness of the gospels. The
issue of historicity is an important subject, and Blomberg is to be commended for
focusing attention on this topic, particularly at a time when many—including evangelicals—tend to ignore the issues. At the same time the procedure of discussing the historicity of every event becomes somewhat overburdened, particularly when it is obvious that Blomberg will argue for the historicity of all events. It may have been easier
on his reader and more convincing ultimately to group all this material together in the
chapter on historical trustworthiness. Other issues of arrangement merit mention as
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well. The material treating John 5-11 is placed in the chapter on additional teachings
of Jesus, but could more profitably be placed in the chapter on Jesus' Judean ministry.
The last chapter treats the theology of Jesus. There is a three-page treatment of the kingdom, which is followed by two- or three-page treatments of ethics, social concern, Law and
Gospel, Jesus and Judaism, and redemption and vindication. The last part of this chapter
treats christology with focus on major titles used of Jesus.
Readers should be alerted to two charts which mislead, possibly as a result of in-house
editing. On page 10 a time line moves from the Persian period through Hellenism to
"Hasidism" and to Romanization. Surely "Hasidism" is a mistake for "Hasmoneans" since the
other three members of the time line are all political in nature. On page 41 a chart explaining the rabbinic literature suggests the Mishnah is an explanation of the Talmud, whereas in
fact the Talmud is a commentary on the Mishnah.
One could wish for longer discussions of all the subjects treated in this book, but then the
size of the book would have been increasingly unmanageable. On the other hand, the treatments are not skimpy, and this book will serve as a valuable introductory text for beginning
seminarians.
KLYNE SNODGRASS
North Park Theological Seminary
Chicago, Illinois

work, Darrell L. Luke 9:51 24:53. Baker Exegetical Commentary on the New Testament
3B. Grand Rapids, Michigan: Baker, 1996.
-

Bock, research professor of New Testament at Dallas Theological Seminary, is
already well-known as a commentator on the Gospel of Luke. In addition to his first
volume in the present series, covering Luke I :1-9:50 (1994), he has already published
commentaries on Luke in the InterVarsity Press New Testament Commentary Series
(InterVarsity, 1994) and in the New International Version Application Commentary
(Zondervan, 1996). Of course, given the respective scope of these series, his two
colossal volumes in the Baker Exegetical Commentary on the New Testament
(BECNT)—in which he has amassed over 2,100 pages of introduction, comment, bibliography, and index—will undoubtedly provide one with "the definitive Bock" on Luke.
When he completes the promised study of the Acts of the Apostles in this same
series, Bock will have further established himself as a voice with which to be reckoned
in all things Lukan.
With only a brief, introductory note to the reader about the nature of this commentary, Bock opens his second volume where the first left off—moving directly into
the text of Luke, beginning with the "Jerusalem Journey" (9:51-19:44). Hence, it may
be helpful briefly to situate this volume in relation to the former. The present commentary has been made available in the BECNT series, edited by Moises Silva. The
series is committed to providing, "within the framework of informed evangelical
thought, commentaries that blend scholarly depth with readability, exegetical detail
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with sensitivity to the whole, attention to critical problems with theological awareness"
(vol. I, ix). If anything what Bock provides is even more than was promised by these
extravagant statements from the series as a whole. This is true in part on account of its
size, but also because of the format Bock has adopted, which discusses each pericope
of the Gospel by moving serially from general overview to sources and historicity, to
comments on significance, to translation, to exegetical detail, to comparison of Luke
with Matthew and Mark, to summary remarks of a more pastoral nature, to additional
notes, usually of a text-critical sort. This allows Bock to engage in traditional, verse-byverse analysis while at the same time setting that analysis within the context of his
larger concerns with the larger Lukan narrative and (to a much more limited degree)
with matters of a more contemporary significance.
Indeed, Bock describes his work as "historical, exegetical, and ... pastoral" (vol. 2, vii).
By "historical" and "exegetical," he refers to his interests in form-, tradition-, source-, historical-, and redaction criticism, his attention to text criticism, and his interest in questions of
grammar and overall structure Interests in Luke's Gospel as narrative and in the socio-cultural backdrop within which Luke wrote are not shared by Bock in this commentary, and
he makes clear that his primary conversation partners have been other commentators of a
more tradition-critical bent Study from other methodological points of view, and literature on the Gospel of Luke published in recent years in the standard academic joumals
are generally overlooked, and deliberately so.
This means at least four things for Bock's reader. First, Bock's commentary is conservative in the sense of drawing together and discussing the shape of Lukan studies
roughly from the onset of the twentieth century through the 1980s. His concern is
not so much to push study of the Gospel forward into fresh arenas as to harness more
traditional work in a study that holds together detailed analysis with a concern for
what Bock calls "the movement" of the Gospel. Second, Bock's commentary serves a
kind of encyclopedic role, gathering together in one place the major views of scholars
on questions large and small in Lukan study. In his analysis of the image of vultures
encircling the dead (Luke 17:37b), for example, Bock provides an inventory of seven
scholarly views and comments briefly on each, before asserting that "the image depicts
more clearly the visibility of the Son of Man's retum: it will be as visible as vultures
pointing out dead bodies" (1439-40).
Third, the presentation of Bock's considerable work on Luke means that readers may
sample his work at any of several levels. Those interested in issues related to the original text
of Luke may tum to his notes on text-critical matters. Those concemed with how a particular
pericope relates to the larger Gospel may find help in the opening summary material. Those
concemed with grammatical questions should turn to the detailed exegesis. And so on.
Finally, the reality of Gospels-study today is perhaps represented best by a smorgasbord
of approaches—some that take with most seriousness the history behind the text, some the
text itself, and others how readers appropriate the text Given this unruly variety, no commentary can hope to cover all of the issues that might possibly be raised, not even one that
runs over 2,100 pages! Bock, then, is to be appreciated for stating clearly against what
methodological backdrop he wants to study Luke's Gospel, for indicating repeatedly in his
conclusions that he wants to do so from within the conservative evangelical world, and for
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working consistently within those methodological constraints. Indeed, one of the excursuses found in this volume is entitled ''The Jesus Seminar and the Gospel of Luke," in which
he argues, rightly so, that Luke has far more to offer us about the historical Jesus than the
Jesus Seminar itself has to offer. Those students of Luke who are after help on issues of historicity and Luke's use of the Jesus-tradition will find in Bock an able companion and guide.
JOEL B. GREEN
Asbury Theological Seminary
Wilmore, Kentucky

Witherington III, Ben. The Acts of the Apostles: A Socio-Rhetorical Commentary. (Grand
Rapids, MI; Eerdmans/Carlisle: Paternoster, 1998)., xlviii + 874 pp. pb.
The Book of Acts continues to be at the center of scholarly interest. The work of
G. Liidemann (better known at present for his skepticism regarding the historical
Jesus), the detailed background study by C. Hemer, and the series of volumes on the
Book of Acts in its First Century Setting (AlIFCS) are representative of a new concern to
get at the historical basis for Luke's narrative, and I may be allowed to mention also
the symposium edited by D. Peterson and myself, Witness to the Gospel, which is representative of the wide group of scholars working on the theology of Acts.
(Witherington's contribution to this volume on 'Salvation and Health in Christian
Antiquity' reappears in a somewhat different form as Appendix II of the present commentary; readers should note that this symposium is not in fact 'vol. 6 of AlIFCSI,
since it was decided to publish it separately from the series for which it was originally
intended). Major commentaries have appeared, or are about to do so, from such distinguished scholars as C.K. Barrett, J.A. Fitzmyer, and J. Jervell. Within this context Ben
Witherington's work is to be warmly welcomed. It is a full-length commentary which
the author himself categorizes as 'socio-rhetorical'. I am something of a traditionalist as
regards method in New Testament study, and I'm not sure what this compound word
is meant to signify; I think it means that the author takes seriously the historical setting
of the story in Jewish and Graeco-Roman society and that he also takes seriously the
character of Acts as a book designed to communicate to its readers and examines
how Luke goes about this. There is more originality about this second approach than
about the first, but in any case for the most part this commentary does not confine
itself to this combination of approaches, but does the kind of things that would be
expected from a normal commentary; as Vincent Taylor wrote apropos of his own
work on Mark, "Every theme that arises must be followed, and every line of enquiry
into which it opens," and fortunately Witherington is prepared to follow this example.
So we have a commentary that is based on the English text of Acts, although it
does contain a reasonable sprinkling of Greek words and some notes on the textual
problems. (It would perhaps have been more appropriate to follow the precedent set
in his commentary on I and 2 Corinthians in the same series where Greek is transliterated. Instead it is astonishingly reproduced without accents or breathings or even
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subscripts. One wonders all the more why favorable attention is drawn in the author's
foreword to the presence of these features in the early Greek papyrus P Yale 3—that
would have been the right precedent to follow if Greek characters are being used!)
The characteristic merits of Witherington's work are evident in this present work.
First, he has an exceptionally easy and readable style which compensates for the long
length of the volume. A number of well-chosen photographic illustrations also help to
lighten the text.
Second, the author follows up points of special interest in more detailed discussions
scattered throughout the text. For example, his earlier work on the place of women in
the early church is followed up in a helpful comment which looks at the topic in the
context of Acts. He is particularly interested in the chronology of Paul's life and the
relationship between the information in Acts and that in Galatians, and this topic
receives extended discussion, leading to the conclusion that Galatians was written
prior to the apostolic council of Acts 15, and the meeting described in Galatians 2
took place during the visit to Jerusalem recorded in Acts I 1:30/12:25. This was the
view taken by F.F. Bruce and more recently it has been supported by R.N.
Longenecker in his commentary on Galatians—it is good to have Witherington's further defense of it Readers will also pay special attention to Witherington's explanation
of what is prohibited in Acts 15:20 as being attendance at feasts in pagan temples
with all that they entailed.
Third, the author interacts constantly with other recent writers on Acts and evaluates their positions helpfully. Time and again he demonstrates the breadth of his reading of current scholarship and shows an enviable ease in summarizing and assessing it.
I note, for example, the helpful discussion of R. Pervo's hypothesis that the genre of
Acts is that of the historical novel, or the way in which the traditional interpretation of
the 'we-passages' as based on the eye-witness accounts is defended over against the
dubious hypothesis that it was conventional to use the first-person in accounts of sea
voyages. Not that all recent study is grist for a critical mill! Again, simply by way of
example, observe how Witherington picks up P. Esler's suggestion that God accepted
the prayers and alms of Cornelius in lieu of the sacrifices which as a Gentile he could
not offer at the temple. In the same context the recent work on God-fearers is helpfully brought into the discussion.
These comments represent a sampling of the good things on offer in this commentary. If I were offering a course on Acts or on the history of the early church, it would
automatically find its way to a place at the top of my recommended reading list for
students, but it is far more that just a text book for students; it is a fine piece of scholarship in its own right. The student of the Greek text of Acts will need more help than
this volume provides, but within its self-appointed limits it is admirable in its comprehensiveness which extends far beyond the limits which the description "a socio-rhetorical commentary" might be thought to imply.
I. HOWARD MARSHALL
University of Aberdeen
Scotland
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Fee, Gordon D. Paul, the Spirit, and the People of God. Peabody: Hendrickson Publishers,
1996. Pp. xv + 208.
With this book, Gordon Fee makes the results of his more detailed research on the Spirit
in Paul accessible to a wider audience. Fee is convinced that the Spirit is essential to the
Christian life and to making the church relevant in today's world. He wants to correct what
he sees as common misunderstandings and to help the church recapture Paul's perspective
on the Spirit The arguments made throughout the book rely heavily on his previous study,
God's Empowering Presence (Hendrickson, 1994), so much so that many assertions and condusions in the present work can be assessed only with reference to that larger work. Unlike
most studies of a Pauline concept done today, Fee uses all thirteen letters of the Pauline corpus to arrive at Paul's understanding of the Spirit. Fee writes self-consciously as one who
possesses a PentecostaVCharismatic faith. With a few exceptions this seems to allow him to
approach the texts that speak of the Spirit more straightforwardly than many who do not
share this understanding of the Spirit's work in today's world.
Throughout the work, Fee emphasizes that Paul understands the Spirit as a manifestation of the eschatological time in which Christians live. Within the framework of Paul's partially realized ("already, not yet") eschatology, the Spirit serves as evidence that God's eschatological promises are beginning to be fulfilled and as the guarantee of their final consummation. Furthermore, the presence of the Spirit as eschatological fulfillment is what leads
Paul to include Gentiles among the people of God. Indeed, Fee asserts that "the Spirit is
foundational to their [early Christians] entire experience and understanding of their present life in Christ" (p. 3).
The Spirit is also the renewed presence of God among God's people and the fulfillment
of the promises of the new covenant and the new temple. Central to this view of the Spirit
is Fee's strong doctrine of the Trinity. Fee argues at some length that Paul, though not possessing the later language of Trinity, was trinitarian in the sense that he had the concept of
three divine persons who are one God. This is always a difficult subject, and Fee does not
escape the problems others encounter with it. As a result, he occasionally makes leaps of
logic which are not clear to this reader.
Fee argues that the Spirit plays a central role in conversion both revealing the gospel
preached as the word of God and creating faith. For Paul, the experience of the Spirit is the
identity marker of the converted and the goal of its presence is the ethical life. According to
Fee, since Paul sees life in the Spirit as completely different from life in the Flesh, Paul does
not contemplate an internal personal struggle between them. This does not mean Paul
thinks Christians do not struggle with sin however, because Christians live in the
already/not yet world and so the world ruled by the Flesh is still present To think through
this issue with Fee, readers will need to turn to his larger, more technical study.
Beyond the ethical sphere, Fee argues that Paul saw the Spirit as both a strength in suffering and as the power through which suffering was overcome by means of miracles. The
Spirit is also seen to have a leading role in worship, inspiring songs, prayers, prophecy, and
other activities.
Fee identifies three types of charismatic gifts, those of: service, miracles, and inspired utterance. Fee gives the first type short shrift, noting that they are the "least visibly" charismatic and
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are least a part of corporate worship. Furthermore, to include them in a discussion of charismata, he contends, makes the category too broad to be meaningful. This is a point at which it
seems that Fee's Pentecostal stance is detrimental to his discussion. Though including these
gifts under the term charismatic may redefine the term, that option is more Pauline than
excluding them. Elsewhere, particularly when discussing the fruit of the Spirit, Fee ventured to
stretch the readers minds, to give them new ways to understand what Paul is talking about
That same approach may well have paid dividends here. Helping Christians understand how
gifts of service are indeed gifts of the Spirit would be, it seems to this reader, an important contribution to the life of the church—a concern Fee often expresses in this book.
Fee asserts that Paul assumed God worked in miraculous ways in people's lives, but
that Paul never allows such gifts to serve any evaluative function for ministers. He also
argues that Paul expected such gifts to continue until the parousia. On the issue of
whether there are miraculous gifts and Spirit-inspired speech today, Fee argues that
one cannot appeal to Paul to deny their validity. In fact, Fee asserts more than once
that what one thinks about the presence of miraculous manifestations of the Spirit
today is a question of one's "worldview, pure and simple." This seems completely correct. Fee goes on to assert that to deny these gifts today is to come to a position Paul
would not have understood.
Following a summary of Paul's understanding of the Spirit and discussions of the
domestication of the Spirit in the post-apostolic church and the place of the Spirit in the
church today, Fee includes an appendix on the relationship between Spirit baptism and
water baptism. Here Fee argues that the two are not intimately or necessarily linked in
Paul. This is another place where Fee's confessional stance seems to inhibit his work with
the text His work with the texts here is, unlike the rest of the book, strained so that the
interpretation fits the experience he knows. Fee's interpretation may prove correct, but he
has not made his case here.
This problem should not detract from the value of this book. Its main theses rest on solid
scholarship and genuine concem for the church. It is an excellent book for church groups of
various sorts to guide their study of the Spirit. The leader of such a study should be committed to reading Fee's larger work on the Spirit as well as the work of other interpreters,
though one will be hard pressed to find a more thorough and responsible scholar than Fee.
JERRY L. SUMNEY
Lexington Theological Seminary
Lexington, Kentucky

Braaten, Carl E. and Robert W. Jenson, eds. The Catholicity of the Reformation. Grand Rapids,
Cambridge (UK): William B. Eerdmans Publishing House, 1996. x + 104 pp.
Renewal of a tradition often involves both a rereading of the primary sources of
the tradition as well as the sources of the founders of the tradition. The efforts at
Methodist theological and ecclesial renewal have coincided with an enormous effort
to study Wesley, Wesleyan themes, the early development of the tradition and, most
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recently, the early Christian sources of Wesley's thought. In nearly every effort at
renewal of a tradition, one discovers that elements crucial to the internal logic of the
tradition have been lost. The problem becomes the process of rediscovery and reapplication without giving up the advantages gained in the evolution.
The process in Methodism is happening within the Lutheran tradition as well.
Luther scholarship has always commanded the attention of careful scholars in
Germany, Scandinavia, and the Americas. However, the parameters of the reading of
the Reformation were within carefully prescribed boundaries of consensus. That consensus in the reading of the Reformation story is now being challenged. The Catholicity
of the Reformation is one aspect of that challenge. The collection of essays is the result
of a conference held at St. Olaf College and Grace Lutheran Church, Lancaster, Pa.,
in October 1994. They are of the genre of "position papers' rather than developed
theological arguments.
The thesis of the volume is that, as with most new movements, the Reformers did
not intend to begin a new tradition but to reform, not abrogate, the Catholic tradition.
In their preface, Braaten and Jenson insist (p. vii) that "catholicity" was "the intent of
the Reformation." The six essays examine the "catholicity" of the Reformers and
explore the possibility of re-appropriating that tradition.
Robert W. Jenson, "The Church as Communio," (pp. 1-12) develops themes on the
basis of John Zizioulas' book, Being as Communion. Jenson argues that communio theology involves a statement about the ontological basis for the church and the ecclesial
structure of the church, both founded in the "image and likeness of the Triune God."
From this ground, all of the aspects of liturgy, church, and ministry as well as the
eschatological anticipation of the community evolve.
David S. Yeago in his contribution (pp. 13-34), "The Catholic Luther," suggests that
a new way of reading Luther is required. He acknowledges that the traditions of
Luther scholarship, which attempt to separate him from his Catholic past and context
and the more recent approach to Luther as a seeker after a "gracious God" which is
incompatible with Catholic theology, are both too restrictive and untrue to Luther. He
suggests that one needs to look at the patristic and medieval sources of Luther's
thought and to read Luther through that lens rather than through the lens of the realities of Lutheranism after the Reformation. Attention is given to the period 1517-1519
and it is concluded that the schism was more because of the management of the
"causa Lutheri" than of fundamental theological differences.
The essay on liturgy (pp. 35-52), "Reform of the Mass: Evangelical but still
Catholic," by Frank C. Senn discusses the history of the mass, with special attention to
the reforms of Luther and Cranmer noting that both brought about increased participation of people in the liturgy and incorporated preaching on biblical texts into the
service. He argues that "the mass is not a static form but one that is able to absorb the
cultural contributions of all societies in which it has been celebrated" (p. 52). Thus, the
celebration of the Eucharist has been reformed, but retains its Catholic structure.
"The Problem of Authority in the Church" (pp. 53-66) is addressed by Carl E.
Braaten. He argues that faith in Christ and the Church cannot be separated. The separation of these has led to various heresies which cannot be adjudicated because there
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is no effective magisterium within the Protestant traditions. He calls for the development of the teaching authority of the church.
Bishop Emeritus James R. Crumley presents an apologia for the Lutheran understanding of the ministry and episcopacy, especially over against the importunities of
the Episcopalian demands in ecumenical consultation. In this essay (pp. 67-77) entitled "The Pastoral Office: A Catholic and Ecumenical Perspective," one is provided a
Lutheran perspective, but the catholicity or ecumenicity of the proposal is difficult to
ascertain. Perhaps the most interesting presentation is that of Robert L. Wilken entitled
"Lutheran Pietism and Catholic Piety" (pp. 79-92). He argues that the loss of the
Pietist impulse and the suppression of concerns for personal relationship with God is a
real loss that should be reclaimed. He documents the continuity of the work of
Johann Arndt with the medieval and patristic traditions of spirituality. Unfortunately
he does not deal with the reasons for the suppression of the tradition in America
because of the Pietist Frankean Lutherans in the Abolitionist movement and the
Reconstruction. This aspect of the volume is particularly important if the Lutherans
are going to recognize and establish positive relationships with the Holiness and
Pentecostal traditions as well as the developing "Orthodox" Methodist movement.
The final contribution is an essay (pp. 93-105) by the former director of the commission on faith and order of the World Council of Churches, Gunther Gassmann. He
promotes the thesis that "The Church is a Communion of Churches." This is the standard perspective of the World Council of Churches; it is a passionate call for ecumenical relationships between and within juridical units. Nowhere does he address the
problems posed by the Free Churches, especially the newer churches around the
world which Gassmann refused to recognize or consider for involvement in the World
Council during his tenure in Geneva.
This last essay poses most starkly the problem of "catholicity." Clearly the Lutheran
(and former Lutheran) contributors to the volume believe that a focus on "catholicity"
can serve to call the Lutheran Church back to the important aspects of preReformation and Catholic Church theology, spirituality and praxis. As mentioned, the
Methodists have explored the same avenues. Wesleyan/Holiness, Evangelical and
Pentecostal scholars and laity are also exploring the pre-Reformation aspects of their
traditions. The big question is then, will the explorations of themes of "catholicity" as
identified in this text be done in ways that bring people of common concern into
cooperative participation, or will it be like the older Ecumenical Movement that functioned as much to keep traditions apart as to bring them together?
This volume does not address this issue, but the collection of "position papers"
grounded in the Lutheran tradition can serve as a model and discussion partner for
others concerned to explore the links of their tradition with the formative context of
the tradition. As such it is a valuable contribution to the larger Christian world.
DAVID BUNDY
Christian Theological Seminary
Indianapolis, IN
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Yrigoyen, Jr., Charles. John Wesley: Holiness of Heart and Life. New York: General Board of
Global Ministries, The United Methodist Church, 1996. 134 pp.
In every denomination there is almost always the need for materials which introduce the
genius of the tradition to those who know very little about it such as laity, college students,
and recent converts. Indeed, while scholars often produce complicated theologies or sophisticated histories which revel in detail, they seldom write for beginners To address this important need, Charles Yrigoyen has written a work which reconsiders John Wesley's understanding of the Christian faith and life, against the backdrop of debate (and contention) in
The United Methodist Church, and in a way which should be easily accessible by all.
The larger structure of the work includes biographical (John Wesley: A Person of Faith),
theological (Main Themes in John Wesley's Theology), historical (Wesley's People in North
America), and contemporary (Renewal in the Wesleyan Tradition) materials. The theological
section, for instance, not only illuminates some of the main themes of Wesley's theology
such as holiness of heart and life—while correctly observing, by the way, that the doctrine of
perfection is "neglected in many of the 'Wesleyan' churches today"—but it also explicates the
important matter of "works of piety" (the means of grace) and works of mercy. In fact, the
structure of theology—works of piety—works of mercy is not only present in the theological
section, but in the historical and contemporary ones as well. By means of this repetition, the
importance of those elements which foster a lively faith (works of piety) as well as the necessity of those fruits which issue from such faith (works of mercy) are both aptly underscored.
Though the book is refreshingly accurate in depicting Wesley's theology, especially in
its observation, so neglected or outright repudiated by contemporary scholars, that "the
best means of transforming society was the change God worked in the individual," it is
difficult, if not impossible, to attribute the pessimistic notion that Christians "are never
exempt [or free] from sin in their lives" to John Wesley, the leader of the great eighteenthcentury revival. To be sure, Wesley repeatedly affirmed in his sermons ( -The Marks of the
New Birth," "The Great Privilege of Those Who Are Born of God," etc.) as well as in his
Plain Account of Christian Perfection, to the annoyance of George Whitefield and others, that
"even babes in Christ are so far perfect as not to commit sin." Clearly, much more evidence could be cited. Aside from this discrepancy, however, the theological section is
both well done and informative.
The real strength of this work, naturally, is its readability. It is simple without being simplistic; it is informative without being obtuse; it is clear without being dull. In the best tradition
of Wesleyan pedagogy, John Wesley: Holiness of Heart and Life expresses "plain truth for plain
people" and even employs such colloquialisms as "If you want to talk the talk, you will have
to walk the walk," no doubt to draw in the reader. It works. Because of its clear and succinct
teaching as well as its ease of style, John Wesley: Holiness of Heart and Life will undoubtedly
find a welcome reception among laity, college students, and all those interested in the essentials of the faith and life of The United Methodist Church.
KENNETH J. COLLINS
Asbury Theological Seminary
Wilmore, Kentucky
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Horridge, Glenn K, The Salvation Army Origins and Early Days: 1865-1900. Codalming,
Surrey, England: Ammonite Books, 1993. 300 pp. £2500 (hardback), and Norman H.
Murdoch, Origins of The Salvation Amy. Knoxville: The University of Tennessee Press,
1994. 241 pp. $15.00 (paperback).
Two recent accounts of the origins and development of The Salvation Army in Britain up to
the beginning of the twentieth century have added considerably to our knowledge of that
movement, and have clarified and substantiated some of the historical accounts of the founding
of the Army which began first as The Christian Mission in 1865 and evolved into The Salvation
Army in 1878. The first of these is Glenn Honiclge's The Salvation Amy Origins and Early Days:
1865-1900, in which the author sets both the cultural and the religious stage for The Christian
Mission. He examines that Mission as well as the developed Army against both the Anglican
Church as well as Nonconformist bodies with whom the Army shared some traditions as well
as certain theological tenets. Equally important is Horridge's well developed analysis of the social
environment in England in the middle of the nineteenth century, which includes a thorough
treatment of the opposition to the Army either from mobs or local magistrates, and the crying
need for social reform to which the Army finally responded in an organized fashion in 1890.
Horridge's volume is a welcomed addition to Salvation Army history because of its careful scholarship and historical accuracy sustained by thorough research demonstrated in the
notes to the various chapters and an extensive bibliography. Horridge's greatest contribution
lies in five case-studies (Poplar, Manchester, Guildford, Honiton, and Wales) in which he
traces the growth and even some decline in The Christian Mission and The Salvation Army.
With these studies Horridge fulfilled a primary purpose of this work, "to examine the Army
at close quarters" (p. xx). In these studies he provides the reader with careful religious and
social analysis of the movements, and accounts for the social make-up of both the ministers
(officers) and the laity (soldiers). And while it is true that the early Christian Mission ministered to the poorest classes, the later Christian Mission and especially The Salvation Army
became a ministry largely to the working-classes, and many were attracted to the Army
from other Nonconformist denominations, principally the Methodists.
In spite of decline in membership in some areas of The Christian Mission even before it
evolved into The Salvation Army, Horridge accurately states that "Clearly, though, by August,
1878, William Booth was the undoubted head of potentially the strongest and nationally the
fastest growing revivalistic force in nineteenth-century England" (p. 37). After the evolution of
The Christian Mission into The Salvation Army in 1878 there was remarkable numerical
growth which Horridge traces, and which he rightly attributes primarily to the work of the
young female officers of the Army opening the work in several English and Welsh cities as well
as the Army's novel methods of communicating the gospel, the autocratic control of the Army,
and providing a sense of belonging to those who joined the Army. That is why the impact of
the Army "should not be measured purely in the number of seats it provided" (p 68) Although
in some places like Manchester even the seating accommodation inside the meeting places was
noteworthy. Between 1878 and 1883 the Army opened twelve corps (churches), five of them
in 1883, and the total seating capacity of those corps was 10,100.
Although there were varied references to theology in this work, the central place of theology
for both William and Catherine Booth were not given enough attention. It is especially impor-
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tant when speaking of the growth and development of this movement to deal with both the
doctrine of holiness as well as the prevailing postmillennial vision of the Booths. Such a theological appraisal is also necessary when dealing with William Booth's Darkest England Scheme,
launched fully in 1890. However, Horridge correctly identified the beginning of the Army's
social ministry, for example in Wales, as "a constant desire to do physical good, putting into
practice the Christianity preached" (p. 210). The author never attempts to attribute the increasing social ministry of the Army to a scheme of Booth to save a faltering Army. One of
Honiclge's finest contributions to our understanding of the origins of The Salvation Army is his
careful analysis of the growth and development of this nineteenth-century religious movement
While noting decline in some places—a decline not unique to the Army but persistent
with other branches of the Christian Church—Horridge presents a picture of the Army as
flexible and adaptable, moving into the ministries in many places in England and Wales, and
often with critical religious and social impact in many cities and towns especially upon the
working-class. Horridge's study concludes at 1900, a time in which any decline in Army
membership is still not noticable, and concludes his study by noting that "By the turn of the
century...the Movement numbered approximately 100,000 soldiers in the United
Kingdom.... This was an immense achievement in the 35 year period from 1865" (p. 228).
Murdoch in his Origins of the Salvation Amy approaches his study with the trained eye of a
social historian. This book is essentially the author's doctoral dissertation for the University of
Cincinnati entitled 'The Salvation Army: An Anglo-American Revivalist Social Mission," and I
found it helpful to read this book alongside the dissertation which I had read many years earlier. Murdoch's study of the Army and the Booths is multifaceted, but principally he attempts to
demonstrate precisely why William Booth entered into social ministry in the late 1880s.
Murdoch's conclusion is that Booth did so to accommodate his failure in the London
slums and sustain an otherwise failing Army. Booth's development of a Christian imperiurn, controlled largely by the Booth family, provided centralized control over both his
revivalism and his social reform. Early in his ministry both William and Catherine Booth
were greatly influenced by American revivalists such as Caughey, Finney, and Palmer, and
the author's analysis of transatlantic revivalism and its connections with the Army's early
origins is invaluable. Murdoch also correctly dispels some persistent myths. For example,
the Booths' move to London in 1865 which resulted in William Booth's ministry in the
East End and the eventual founding of The Christian Mission had nothing to do with
William Booth. That move was made to accommodate Catherine's preaching in the area
of London (and also to be nearer Catherine's aging parents). Murdoch also correctly traces
the later influences—especially upon William Booth—in the persons of the joumalist W.T.
Stead and a Salvation Army officer named Frank Smith. Both were influential in shaping
Booth's broader social vision to include social ministry in industrial England. The author
clearly traces the lives and ministries of the Booths from their early days in Wesleyan
revivalism to the 1880s.
This book is well documented and rich in bibliographic references and resources, and
underscores the author's talent as a social historian and researcher. Murdoch is a person
who has written extensively on The Salvation Army, and those interested in the history
of The Salvation Army will benefit from this research, as I personally have, for years to
come. The inclusion of references to his own writings on The Salvation Army is helpful.
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Add to this the author's lucid writing, and this work is invaluable for the serious student
of Salvation Army history.
I take exception, however, to the central thesis of the book as well as to some other less
problematic statements. Murdoch claims that one of the compelling reasons for the move of
the Army toward an organized social ministry in the late 1880s was because of the Army's
decline in its urban mission. The utilitarian Booth was determined to save his mission. If one
concedes that the Army did not achieve remarkable success in the East End of London
among the poor in terms of numbers, it is important to note that statistical measurement is
not the only way to determine failure or success, and that all such human endeavors are
bound to have ups and downs and therefore be subject to adaption to the historical realities
of the movement For example, two of the converts of Booth's East End ministry were
Rodney 'Gypsy' Smith who, after some time as a Salvation Army officer, went on to
become a nationally acclaimed evangelist, and Mrs. Shepherd, the mother of Kate
Shepherd, one of the most remarkable evangelists in the early Salvation Army.
It is also important not to make a connection between perceived failure in the East End to
problems elsewhere. The author expands his analysis to state that Booth's "revival methods had
failed" (p. 146), that the Army's "evangelistic program stagnated in the 1880s" (p. 147), and that
Booth wanted to "save his failing mission" (p. 147). Murdoch stated his central thesis in this way:
'Thus it was the Army's failure to grow as a revivalistic sect, first among the 'heathen' and then
among the working classes in the provinces, that tumed it into the direction of social service" (p.
117). He describes the social services of the Army as that which the Booths "devised to keep
their Salvation Army alive in the multiethnic Anglo-American cities of the 1880s" (p. 21).
Murdoch's thesis can be challenged on at least two levels. First, Horridge's analysis of the
Army in the 1880s is not of a revivalist sect which was stagnating, but one which was experiencing remarkable growth and development, especially among the working-classes. Horridge
has accurately demonstrated that "During the six years of 1878 to 1883, the newly-formed
Salvation Army expanded more rapidly than at any other time in its history" (p. 38). Honidge
refers to this as a time of "massive annual growth" (p. 38), and states that "in addition to the
519 corps in England and Wales by December 1883, there were a further 37 in Scotland and
17 in Ireland," and acknowledges that 'Thereafter growth within England and Wales continued but at a slower rate" (p. 38). Honidge concludes, 'The evidence indicates that nationally
The Salvation Army was a strong and growing denomination at a time when '...the figures
show that the churches failed markedly to keep pace with the rise in people - (p. 41), and also
makes reference to the Army "spreading internationally at a rapid speed" (p. 41).
Second, the primary reason for the move into social ministries was because of William
Booth's expanded theological vision which included both social salvation and personal salvation. A Wesleyan theology of holiness driven by a commitment to Wesley's vision of a social
holiness, as well as a distinct postmillennial theology which provided a driving force behind
the Army's expanded ministry, combined with Booth's desire to bring organization and
structure to many social ministries which began internationally as a result of Salvationists
compassion for those with whom they ministered, caused Booth to enter into social ministry
and develop his Darkest England Scheme. Booth's theology expanded to take into account
the broader ministry of his Army. In fact it can be demonstrated that Booth was clear about
his own expanded theology, and articulated that
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The author attributes Booth's pragmatism to other matters as well, although these are not
central to his thesis. For example he states that the Army's dropping the sacraments from its
public worship in 1883 was a "pragmatic deletion of sacraments" (p. 66). Again, a case can be
made that this was not a pragmatic decision at all, but one based on a doctrinal decision and
in this case it was Catherine's influence whose doctrine of holiness became the driving theological vision of the Army so much so that all of life was considered sacramental—a visible sign
of God's invisible grace. As a matter of fact, Booth left the matter of the sacraments open to
be discussed in future generations, an approach unusual for such an authoritarian leader.
In any case, here are two interpretations of the origins of The Salvation Army which
need to be read carefully and taken seriously. Both provide invaluable insights and resources,
and there is great value in reading these two works together. I believe that Honidge is an
important corrective to Murdoch's central thesis, and both invite a more considered theological appraisal of the Booths and their Army to fully evaluate the origins of the Army and the
move into social ministry. If it is true that The Salvation Army today has still not resolved the
tension between an emphasis on revivalism and an emphasis on social ministry, it is also true
that any such resolution demands that these two works be examined.
ROGER J. GREEN
Gordon College
Wenham, Massachusetts

Wainwright, Geoffrey. For Our Salvation: Two Approaches to the Work of Christ. Grand
Rapids, MI and London: Eerdmans & SPCK, 1997. xi + 186 pp.
Geoffrey Wainwright, of Duke University Divinity School, is probably today's leading
ecumenical theologian flying under the Protestant flag. For Our Salvation is really two books
for the price of one, two sets of lectures that can be read as printed or, if the reader prefers,
in reverse order. Not only an ecumenical theologian, but also a doxological and liturgical
one is Wainwright. Running these three together—doxology, liturgy, ecumenism—may
cause some to wonder if Wainwright is after all a Protestant. To answer that, his roots in
British Methodism are frequently evident, with justified pride. "Senses of the Word," the
first of the "two approaches to the work of Christ," in fact closes with the end of John
Wesley's sermon "The New Creation." Albert Outler saw fit to describe Wesley as practicing "evangelical catholicism," and Wainwright seems a worthy recipient of this mantle.
"Senses of the Word" unfolds in five chapters. Throughout, the goal is a kind of refined
"empirical theology" that takes very seriously the idea that our earthly senses can be tuned
to theological and religious realities. This is not the kind of natural theology (if in fact it can
even be called a natural theology) manufactured in the cool and quiet of an academic
study. More likely, Wainwright's ideal location for developing one's spiritual senses would
be a magnificent cathedral located next to an ecumenical library (and art museum), all
within walking distance of the scenic splendor of a national park.
To judge by his writing style and his cited examples, Wainwright is neither a nature mystic nor a classic romantic. He is not interested in inventing for us again, in the present age,
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what God has given for all people for all ages in Jesus Christ. Although Wainwright does
not discuss his christological outlook in these terms, his seems to be neither a christology
from above nor a christology from below, but rather a christology in the midst. Twice in
"Senses of the Word" he quotes Thomas Aquinas to the point that "what is received is
received after the manner of the receiver." John Hick, in his work God Has Many Names,
also quoted precisely that same sentiment to support his virtual universalism.
Wainwright never suggests that he is or is not a universalist, but he is passionate that
God has granted the universal privilege of receiving revelation through our physical senses.
The corporeal world is not in itself salvific, yet God has chosen it to convey his Word to us.
In a nice phrase, Wainwright focuses his argument: 'The density of God's Word...reached
its most solid form in the incamation of Christ for our salvation" (p. 79). This is the thesis of
"Senses of the Word," which Wainwright spells out in the first and last chapters. The middle three chapters convincingly explore this by reference to our five senses. The examples
instanced by Wainwright are always appropriate and sometimes compelling. How many
Methodists can convincingly explicate the place of incense in worship and the liturgical
nuances of milk and honey!
Part Two, "The Threefold Office," finds Wainwright discussing the munus triplex or
Christ's threefold duties as prophet, priest, and king. This functional approach to christology
is deeply rooted in Christian antiquity, anticipated in scripture, and present in such writers
as Justin Martyr and John Chrysostom. To John Calvin fell the privilege of utilizing the
threefold office as the fullest display of Christ's saving work. Wainwright acknowledges the
importance of Calvin's work while yet contending for "the ecumenical range" of the munus
triplex. Consensus rather than dissensus seems to be Wainwright's goal in tracing the threefold office across ecumenical horizons.
Three chapters dealing with each of prophet, priest, and king organize the material
under five headings. Recognizing that practical divinity or theology is the crown of theology
(Schleiermacher), Wainwright scrutinizes Christ's three offices in terms of five related uses:
christological, baptismal, soteriological, ministerial, ecclesiological. Throughout his presentation Wainwright contends against anyone who would arbitrarily separate Christian faith
and practice, orthodoxy and orthopraxis, although he seems to believe that orthodoxy has
privilege of place over orthopraxis. He might say that Christian being and reflection are
"first among equals" with Christian doing and action.
Wainwright ends the respective discussions of prophet, priest, and king with brief forays
into what he calls "the contemporary hermeneutic." Christ's prophetic office poses the
question of knowledge or, better, the question of meaning. The suffering of humanity is
addressed by Christ as priest, and Wainwright cites "a narrow but distinguished line of
thinkers" who have suggested that the humanity that Christ assumes is itself a fallen and
alienated humanity. Power and authority are the issues highlighted by the royal office. So
humble an activity as eating is not immune to theological analysis. How people eat reflects
their view of reality. Therefore when they eat they ought to eat toward justice, in peace,
and with joy. All of these are eucharistically understood.
Wainwright's two-lecture series serves as a contemporary example of what Thomas C.
Oden hoped to accomplish in his three-volume Systematic Theology. Namely, For Our
Salvation is an exercise in Christian orthodoxy that is classical, consensual, and centrist. It is
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written "from faith to faith." It is ecumenical in the classical sense that is still seen today in
bilateral dialogues among various Christian communions, for example the World
Methodist Council and the Roman Catholic Church. Wainwright is wary of the politicized
ecumenism of the World Council of Churches. Although he does cite works of contemporary theology with some regularity, by no means does he endorse all varieties of liberation
or contextual theologies.
The text's footnotes are reliable guides to Wainwrights tremendously varied sources, yet
one wishes for a bibliography and especially an index at the book's close. Neither is present For those not blessed to hear these lectures delivered in person, this volume of modest size may perform the huge service of encouraging an ecumenical sensibility at precisely
the point where questing people might be expected to converge: around the question of
the human predicament and how Jesus Christ can free, heal, and save.
RODERICK T. LEUPP
Asia-Pacific Nazarene Theological Seminary
Metro Manila, The Philippines

Wainwright, Geoffrey. Worship with One Accord: Where Liturgy and Ecumenism Embrace.
York: Oxford University Press, 1997.

New

Worship with One Accord offers us an insightful commentary, progress report, and
analysis of the Christian ecumenical movement today. The book is primarily a collection of essays and lectures that Wainwright has written and delivered on aspects of
Christian unity. And who could better give us the analysis, progress, and hazards of
this noble venture? Wainwright's credentials include not only the magisterial (to use
Don Sailers' term) Doxology, but nearly three decades of earnest work in behalf of
ecumenism. Worship with One Accord draws specifically on Wainwright's work with the
Faith and Order Commission of the World Council of Churches (Baptism, Eucharist,
and Ministry) and his experiences as the chairman of the Methodist side of the Joint
Commission of the Roman Catholic Church and the World Methodist Council.
In this work Wainwright puts before us the WCC Lima Text as the best available
document around which Christians are called to unite. "The division of the churches is
a counter-testimony to the Gospel of reconciliation ... the reality of the Gospel itself is
called into question by disunity among Christians.... Can the church proclaim and
transmit a gift it shows no sign of possessing?"(I64)
Wainwright and Lima call us back to Patristic worship, that period before Medieval
Roman Catholic corruption and before Protestant disruption, as the classic practices
and content around which we may "arrive at an agreed reading of the Gospel, a unified confession of Christian faith, and a shared participation in the benefits of redemption" (8). Wainwright and the Lima text cite 10 worship essentials around which they
call Christians to unite.
1. The Eucharist as the Central Act of Worship
2. Kerygmatic Preaching
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3. The Scriptures: as internal norm and instrument of transmission
4. Prayer—particularly the Lord's Prayer
5. Trinitarian Creeds
6. Liturgic Songs
7. Icons
8. Epiclesis: Invocation of the Holy Spirit
9. Baptism as Initiation Rite
10. Ordination
Each of the 10 "essentials" suggest possibilities and problems. For example, number
I. Can Protestants who formed the Church of the Word become the Church of the
Table? Again, can Pentecostals, Quakers, and Charismatics who believe they
encounter God directly in worship make a symbolic encounter with God the central
event in worship? Wainwright does not deal with these questions.
The Trinitarian creeds Wainwright sees as absolutely essential. To these we must
hold or be the victims of a militant syncretism that will emasculate the Christian faith.
Wainwright sees threats of a one-world, non-trinitarian faith among many of the members of the WCC. He cites a number of examples, but the most powerful one is the
"kerfuffle at Canberra." In this 1991 meeting Chung Hyun-Kyung, a woman theologian from Korea, declared that she sees the Holy Spirit as coming from Kwan-In, a
boddhisatva, and goddess of compassion and the first female image of Christ.
Wainwright noted that the "speech was favorably received by the bureaucratically
entrenched Liberal Left" but offensive to Evangelicals and Eastern Orthodox members
(254-58).
Wainwright is realistic about the problems that face the cause of Christian unity.
The challenges of trinitarianism, of the papacy, of the warring Christians in Ireland will
not be solved in a fortnight. Wainwright knows this, but still chooses to give himself to
the cause. "1 am a systematic theologian," he says, "who holds that the Christian faith
begins and ends in worship, which is therefore a constant reference point for theology.... For all my adult theological life I have been engaged for the cause of Christian
unity.... To the realization of that vision I devote my theological energies." (230, 273).
WESLEY D. TRACY
Wesleyan Theological Society, past president

